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Norway and New Zealand present striking disparities in the value base and 
purpose of their national education systems. Norway, both historically and in 
contemporary times has tended to emphasise the social and moral purposes of 
education rather than the academic and vocational. Conversely, the vocational 
purpose of education has tended to take precedence in New Zealand, to the 
detriment of social and moral values and purposes. These differences have persisted 
across time from initial foundations to become central to the education ideologies of 
the welfare state and the new right in both contexts. This thesis examines these 
differences through the lens of religion. Integral differences exist between the 
religious foundations of Norway and New Zealand that account for the differences 
in the education systems of both countries. Norway has a Lutheran religious 
foundation and influence, while New Zealand is characterised by reformed 
Protestantism. Lutheranism emphasised morality and community as a means to 
salvation, while reformed Protestantism placed significance upon vocation and 
prosperity. Subsequently, for Lutheran Norway, morality and community is an 
integral aspect of their education system. New Zealand, congruent with reformed 
Protestant beliefs, has accordingly emphasised the vocational purposes of education 






My childhood was shaped by religion. Within my Protestant upbringing, the 
role of religion in shaping values was not something hidden, but something openly 
celebrated and acknowledged. This I assumed was "normal". However, as I grew 
older and my world grew bigger the role of religion was not within the wider world 
I encountered. This to me was peculiar. "Secular" people did not appear to value 
different things, nor were there any major differences in their values. Essentially, 
they were the same. Regardless of religious belief, people were concerned with 
having a good job and their status in society. Nearly everyone would give money to 
charities but in speaking of someone who was not doing well there was often a 
patronising superior air of pity- not empathy. There appeared to be widespread 
belief in meritocracy, competition and individualism. Across secular and protestant 
New Zealand society, these were shared values. 
In adulthood, I embraced a set of secular values, but retained the original 
religious foundations I had learnt as a child. These values, however, were not 
sanctioned or justified by God, but were apart of my 'framework of values' which 
broadly speaking were similar to everyone else's. My experience likens to that of 
pakeha New Zealand. New Zealand too, has had a religious beginning, and like me, 
in relatively more recent time had become more secular. Similarly the values within 
secular New Zealand society have religious origins. This acknowledgement is 
something that is not easy to recognise or proclaim - especially in the aggressively 
independent stage of young adulthood. 
I am a New Zealander of European descent. My initial comparison between 
secular and religious values within New Zealand deepened when I encountered 
another culture with a different relationship between the secular and religious. 
Through my time spent in Norway, and from the invaluable source of cultural 
experiences, understandings and beliefs from my Norwegian partner, I engaged 





In Norway, one of the first differences I noticed in comparison to my own 
nation was the status, acknowledgement and place of religion in society. Norway 
has a state church, whose membership surprisingly accounted for nearly every one 
of my Norwegian acquaintances and friends, despite their secular lifestyles and 
beliefs. The local church was a place of pride, hand painted with murals covering 
the walls and roof depicting biblical scenes mixed in with animals from the forest 
and other cherished aspects of the Norwegian culture. The ritual of confirmation 
was an integral part of coming of age. In each home, taking pride of place, were 
photos of family members in their confirmation outfit (normally the national folk 
costume of Norway). The religious roots of secular ideas and practices were not 
hidden in Norway. 
In addition to the difference in relationship between the religious and secular 
between Norway and New Zealand were the values themselves. Of particular 
interest was the lack of emphasis on competition and grades amongst my Norwegian 
acquaintances. I had believed that the competitive element of schooling 
(characterising my own pakeha New Zealand educational experience) was "natural" 
and "universal". It was only after talking about these differences with Norwegian 
friends that I realised that lists on classroom walls with the results from the latest 
math test in order from highest to lowest was not a common practice. The 
experiences of students in Norway varied greatly from my own education 
experience in New Zealand. The emphasis on achievement did not have the same 
priority in Norway as it did in New Zealand. 
Through the process of reflection, I would repeatedly return to these two 
striking differences - the role of religion in society and the values and purposes 
inherent within education. This thesis, therefore, has emerged as a comparison of the 
education systems of Norway and New Zealand through the lens ofreligion. It 
examines the relationship between the religious and the secular, and furthermore it 
explores the history of Norway and New Zealand to reveal differences in religion 
that can account for differences in secular values. It was a process of discovering 
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Introductory Chapter and Theoretical Foundations 
The national education systems of Norway and New Zealand developed in a 
time when national values had their origins, legitimacy and authority in religion. 
Religion and societal values were naturally interrelated during this time. Religion 
had a historically central role in society in "shaping the historical antecedents, 
defining the playing grounds for actors and shaping societal values" (Kahl, 2006, 
p.1 ). Within education, religion is most often perceived as solely within the overt 
curriculum and objectives of education. Religion, however, is also embedded within 
the framework of values that underpin the purpose of a national education system 
and manifest in the "hidden curriculum" (Deal & Beal, 2004 ). As societies develop 
secular definitions and interpretations of the values and purposes of education, the 
influence of religion remains even as its influence becomes unacknowledged and 
"ceases explicitly to be identified as religion" (Kahl, 2006, p.1 ). 
Peters (1975, p.1) believes that the fundamental idea of education is the 
growth of essential and "desirable qualities". What qualities that are defined as 
desirable and essential within Norway and New Zealand can be argued to have, in 
part, a Protestant religious influence. This is due to the historical interdependence of 
religion and values. Religion is intertwined with society, legitimating "not only the 
social system but also specific roles and personal qualities appropriate to existing 
structures" (McGuire, 1987, p.195). Furthering the influence of religion upon 
culture is the relationship between religion and economics. Religion promotes 
"certain character types" that are necessary and pertinent to the functioning of the 
"socioeconomic system", subsequently legitimizing and reproducing that system 
(McGuire, 1987, p.195). Thus, religion has contributed to the evolution of the social 
and economic structure of society through the growth and transmission of values. 
The continuance of these structures is dependent on the transmission of these values 






Historically, cultural and social pressures stressing the values of morality, 
equality and co-operation, at the expense of academic and vocational values, have 
dominated the education system of Norway. In contrast, the New Zealand education 
system has been dominated by economic and vocational concerns at the detriment of 
the social, cultural and academic. Within this thesis this contradistinction will be 
accounted for through the variable of religion. Religion is one lens, of many, 
through which historical and contemporary differences can be explained. This 
chapter introduces the subject through an explanation of contextual issues that 
provides the foundation for the problem statement. The problem statement clarifies 
the content and direction of the thesis through posing the argument of why and how 
religion accounts for the differences between the education systems of Norway and 
New Zealand. Areas for further research are suggested and definitions of key terms 
are provided. The theoretical perspective that provides the basis for methodology is 
then explained. This chapter concludes with an outline for the following chapters of 
this thesis. 
Contextual Issues 
Norway and New Zealand are both nations, isolated from Euro-American 
economic centres, of similar land mass and population size. Both nations have been 
concerned with the concept of equality in relation to education. Equality as a 
concern can be related to the similarity Norway and New Zealand present in class 
structure, where both nations emerged with a lack of an aristocratic class 
(Bondeson, 2003) (Vowles, 1983). While the concern with equality was universal to 
both nations, conceptually, understandings of equality varied greatly between the 
nations. This is evident in not only differences in tolerance for inequality, but also 
the qualitative differences of what is implicitly understood as equality (Esping-
Anderson, 1999). Equality can be defined from a social or economic perspective, 
dependent upon what is believed to be valuable within society. In Norway, equality 
has been described as an equality of morality (Rust, 1989). Morality has had 
precedence in defining equality as it is something that all can obtain, uniting rather 
than dividing society (Galtung 1974). In contrast, New Zealand defines equality as 








and subsequently status in society (Beeby, 1986). Equality within New Zealand 
means "the right to exercise talent instrumentally in the cause of personal economic 
gain and social mobility" (Massey, Coxon & Marshall, 1994, p.28). Subsequently, 
equality of opportunity validates and creates stratification in society. Underlying the 
difference in these concepts is the belief of what is important in society and worthy 
of pursuit. Applied to education, equality of morality places priority upon social 
values and purposes within education, while, equality of opportunity emphasizes 
academic, vocational and economic values and purposes. The difference in religious 
foundation between Norway and New Zealand provides one explanation that 
accounts for the educational differences in these two countries. 
Religion within secular and plural societies has often been relegated to the 
private world. It is believed that by eliminating overt references to religion in the 
education system, practices will become religiously neutral. This has been the case 
with the New Zealand education system that was secular in its formation in 1877, 
primarily for pluralistic reasons (Mackey, 1967). However, the values and attitudes 
of religion have remained, through their evolution into secular concepts, with little 
acknowledgment or recognition of their origins (Geering, 1998). Conversely, within 
Norway's homogenous population foundation, religion has remained an overt and 
broadly accepted influence within education where the "the object of primary and 
lower secondary education shall be, in agreement and co-operation with the home, 
to help to give pupils a Christian and moral upbringing" (Ministry of Education and 
Research, 2005, section 1-2). 
The influence of religion within education extends beyond the extrinsic 
structure and objectives of the state education system and its curriculum, to the 
intrinsic values and attitudes that are embedded within its policy and practice. These 
are derived from the nation's framework of values (Kahl, 2006). The historically 
interdependent relationship between culture and religion has meant that, despite 
secularism, the influence of religion upon the shaping of attitudes and beliefs 
remains (Kahl, 2006). Protestantism was an integral religious force in both Norway 
and New Zealand. Underpinning this common foundation, however, are significant 
differences within its two branches that can account for the difference in priority 
placed upon economic and social values (Kahl, 2005). "Education does not exist in a 
4 
vacuum" (Kubow & Fossum, 2007, p.18), therefore as religion has shaped society, it 
has also shaped education. 
Protestantism, paradoxically, can strengthen and support the political 
ideologies of both socialism and liberalism (Wogamann, 2004). Heywood (2004) 
affirms that there are two contrary value and belief systems of Protestantism. On the 
one hand, there is the religious belief that "human beings are moral creatures, bound 
together by divine providence" with the socialist principle that stresses 
"compassion, natural sympathy and a common humanity" (Heywood, 2004, p.25). 
Haywood states that "it is little surprise, therefore, that religious doctrines have 
often underpinned the theories of ethical socialism" (Heywood, 2004, p.25). On the 
other hand, there is: 
The protestant belief in individual salvation and its stress upon the moral value of personal 
striving and hard work, often called the 'Protestant ethic', is more clearly linked to the ideas 
of self-help and the free market than it is to socialist compassion (Heywood, 2004, p.25). 
These disparities within Protestantism originated in the branches that formed 
after the reformation in the 16th century. The two most influential reformers John 
Calvin and Martin Luther founded the two branches that have most heavily 
influenced both New Zealand and Norway (Kahl, 2006). New Zealand's 
denominations derive largely from Scotland and England and thus draw on the 
influence of Calvin in the evolution to "reformed Protestantism". In comparison, 
Norway was heavily influenced by Lutheranism. Contemporarily (2004) the 
evangelical Lutheran state church of Norway accounts for 86 % of the population 
(Church of Norway, 2006). It is posited by Weber (1968) that fundamental 
differences existed between Luther and Calvin in the value placed upon, and on the 
relationship between, economic prosperity and social and cultural virtue. These 
differences in turn can account for the internal discrepancies that manifest in the 
values and purposes of education systems. Reformed Protestantism promoted a 
positive religiously sanctioned relationship between economic prosperity and 
personal virtue (Weber, 1968). Economic pressures in reformed Protestantism 
evolved not only to become the significant influence, but also defined the social and 
cultural context from an economic perspective. Lutheranism on the other hand, 
perceived economic pressures as a negative and damaging force in society and thus 
+ 
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prioritized cultural and social virtues in their own right denigrating the role and 
function of economic pressures (Lindberg, 2003). 
New Zealand historically has prioritised economic values in ideology and 
education system at the expense of social and cultural values (Lee, Hill, Lee, 2004). 
This reflects the values espoused by reformed Protestantism. Education within early 
New Zealand reflected and confirmed "the conventional wisdom of the larger 
community ... easily recognized as falling within the Protestant ethic ... through 
codes of conduct, forms of discipline and the examples of teachers" (Renwick, 
1986, p.3). In contrast, Norway placed priority on social and cultural values at the 
expense of economic values, consistent with Lutheran beliefs and values (Rust, 
1989). Hence, Norway's education system has historically been guided by social 
and cultural values that emphasize the importance of the interdependent relationship 
between morality and equality (Rust, 1989). In contrast, economic and utilitarian 
pressures that promote an interdependent relationship between meritocracy and 
equality (Renwick, 1986) have dominated New Zealand's education system. 
Within the foundation and early development of national education systems, 
the influence of religion upon the shaping of values is direct. This is ascribed to the 
close relationship of culture and religion within this period. The Lutheran perception 
of society defined education through social purposes and values. Accordingly, the 
objective of student development was toward a "moral and social responsibility 
whereby schools, in conjunction with other institutions such as churches ... equip 
students with the abilities and skills to address social problems" (Kubow & Fossum, 
2007, p.75). The emphasis of Lutheranism upon the social opposed to the economic 
has led the Norwegian education system to place a high priority upon the social as 
purpose of schooling. In comparison, New Zealand had a significantly lower priority 
for the social purposes, instead focusing upon the economic purposes of schooling. 
The economic purpose of schooling is consistent with reformed Protestant 
understandings of the importance placed on the individual through the mechanism 
of education to determine vocation and thus prosperity. Education in essence was a 




The economic pm-poses of schooling ... are manifested in the creation of a meritocracy 
whereby educators stratify students into classes and programs on the basis of the perceived 
abilities and careers and profitable employment upon graduation (Kubow & Fossum, 2007, 
p.75). 
In the period of the 1930s to the 1970s, the influence ofreligion can be 
perceived as indirect through the growth of the welfare state guided by ideology. 
The values promoted by religion influenced the typology of the welfare state regime 
(Kahl, 2006). The welfare state regime in turn influenced education (Arnesen & 
Lundahl, 2006). Norway and New Zealand, reflective of the differences in value 
frameworks, subsequently had different welfare state regimes. Norway is 
characterised by a social-democratic welfare state and New Zealand by an 
antipodean or liberal (Esping-Anderson, 1990, 1999). The perception that prosperity 
was both a sign of salvation and the responsibility of the individual led the 
antipodean and liberal welfare regimes to take minimum responsibility for the 
"leveling out" of the rich and poor. In contrast, there is the Lutheran perception, 
where poverty and prosperity is a matter ofluck, and that morality, opposed to 
vocation is symbolic of salvation. Subsequently, there is an accepted role for the 
social democratic welfare regimes to level out disparities between rich and poor 
(Kahl, 2005). The welfare regime in turn influenced the value base and purpose of 
education serving either a vocational and status differentiation purpose, or, a social 
purpose toward objectives of solidarity, equality and morality. 
From the 1970s, the traditional welfare state was challenged in its ideology by 
the new right. The ideology of the new right was a response to increasing global 
economic and cultural pressures. It proved to be as complex as the welfare state, 
allowing for different degrees of application of its elements to reflect national 
idiosyncrasies. The new right can be divided into two branches, one that stresses 
social and moral values and purposes in a multicultural context, and the other, which 
stresses economic values, and purposes within an increasingly global economic 
context (Jesson, 1988a). Reflective of the traditional priority placed upon social and 
economic pressures, Norway and New Zealand have differed in the elements and 
















Of special relevance to the implementation of the 'social' and 'moral' side of 
the new right is the perceived threat to traditional national values and identity 
(Apple, 2001a). Religion, within this context, can play an important role in asserting 
and defending national identity and values against pluralism and relativism. 
Religion within Norway has evolved to become symbolic of national cohesion, 
national identity, an important aspect of national cultural heritage, and the 
acknowledged source and the legitimization of the values, attitudes and beliefs upon 
which the successful functioning of society rests (Gundem, 1998). The covert role 
of religion, when threatened by external forces such as immigration, can become an 
overt and aggressive force expressed through the neo-conservatism and 
authoritarian-populist elements of the new right. In contrast, religion within the 
pluralist foundations of New Zealand has remained a covert force, its influence 
unacknowledged and possibly not understood (Geering, 1998). As such, the lack of 
social purposes in education has arguably created a "vacuum" which has been filled 
by economic values and purposes (Geering, 1998) . 
The prominence of economic values within New Zealand led to rapid 
implementation of neo-liberalism. Critics have subsequently described society in 
New Zealand as the "uncritical worship to market forces" (Geering, 1998, p.32). It 
is observed that within New Zealand the Business Round Table has more influence 
and is "much more likely to be listened to than the bench of bishops or the 
Conference of Churches in Aotearoa New Zealand" (Geering, 1998, p.32). The 
Business Round Table is an organisation whose membership is primarily comprised 
of chief executives of large companies. The Business Round Table believes that "a 
healthy, dynamic business sector and open and competitive markets are fundamental 
to the achievement of a prosperous economy and fair society" (New Zealand 
Business Round Table, 2007, Para. 1). The membership of the Conference of 
Churches in comparison is based upon ecumenical partnerships of Christian 
churches within New Zealand . 
Thus, historical differences in the prominence of social and economic values 
are transferred to the contemporary context. The authoritarian right within Norway 
can be seen in the religious component of the curriculum and the structure of the 
















can be seen through the economic emphasis in the curriculum and the structure of 
education (Lee, Hill, Lee, 2004). While Norway is undeniably influenced by neo-
liberalism, the growth and extent of neo-liberal implementation is comparatively 
and significantly less than in New Zealand illustrating the difference in the 
frameworks of values. Thus, the original disparity in values originating in the 
influence of religion continues, albeit significantly smaller as the influence of 
globalization increases and time passes. The influence of religion has invariably 
changed over time. Its influence has moved from a direct relationship with culture, 
to indirect and secular expressions, and finally to providing the foundation of values 
upon which the applicability and feasibility of new right ideology is built. Despite 
these changes, however, across time the original priority placed upon social and 
economic values of education remains. 
Problem Statement 
Norway and New Zealand are at variance in the priority placed upon social 
and economic values and purposes within their national education systems. Norway, 
historically and contemporarily, has placed priority upon social values and purposes 
at the expense of the economic and vocational. Within New Zealand the converse 
relationship exists with the priority on the economic and vocational at the expense 
of the social and moral. These contrasts are reflected in the differences of welfare 
state regimes and the extent to which elements of the new right are implemented. A 
range of factors such as democracy, indigenous culture, and the enlightenment has 
certainly influenced education in both countries. However, for the purposes of this 
study a singular focus will be made on the impact of Lutheranism and reformed 
Protestantism in the national education systems of Norway and New Zealand 
respectively. 
Currently, there appears to be a gap within education theory surrounding the 
influence religion has had in shaping values and attitudes of education systems in 
contemporary times. This thesis is an attempt to address this problem and to 
contribute to the understanding of the development and future of national education 


















in order to "enhance knowledge" (Pennings, Kernan, & Kleinnijenhuis, 1999, p.7) 
about the contribution religion has had in the national variations within the 
education systems of Norway and New Zealand. This is done through qualitative 
evidence of historical educational policy and practice development. 
Thesis Focus and Further Research 
The educational analysis in this thesis has been done through the lens of 
religion. As such, the important contributions of culture and other historical 
influences upon the values and purposes of education systems have not been 
considered. This thesis, however, seeks to add to the literature and to supplement 
cultural and historical understandings. For example, the influence of the indigenous 
populations of Norway and New Zealand, the Sarni and Maori respectively are 
acknowledged as an important part of the education history of each nation. New 
Zealand is a bicultural nation, founded on the Treaty of Waitangi that grants 
sovereignty, self-determination, partnership and participation to the Maori people 
(Fleras & Spoonley, 1999). This thesis acknowledges the Maori version of the 
Treaty of Waitangi, which legitimizes the right of the Maori to "self-determination 
over land, identity and political voice" (Fleras & Spoonley, 1999, p.6). The "values 
and institutions" of New Zealand are therefore recognizable as reflective of the "two 
treaty cultures" (Fleras & Spoonley, 1999, p.15). Therefore, this thesis 
acknowledges that the contribution and evolution of the religion from the 
immigrants from Scotland and England are only parts of the contribution to the 
culture of Aotearoa/New Zealand. The religious values and beliefs of Maori are an 
equally important influence and area of research. To understand the full religious 
contribution toward Aotearoa/New Zealand culture, research into Maori values, 
beliefs and epistemologies is necessary to be read alongside the European 
contribution. Bishop (2005, p.128), notes that alongside the Pakeha research 
tradition, is "Kaupapa Maori Research" that is "based on a different worldview from 
that of the dominant discourse". Kaupapa Maori research is founded on self-
determination, where Maori have the "means of accessing, defining, and protecting 



















understand Maori influence of and on religion, as well as the intertwining of the 
European and Maori understandings of religion and their impact upon education. 
Similarly, the indigenous people of Norway, the Sarni people have indigenous 
status expressed in the Sarni parliament (Sarnediggs) that was established in 1989. 
From the Norwegian King's perspective the Sarnidiggi is equivalent to the 
Norwegian government (Lehtola, 2004). Within the Norwegian constitution, it is 
stated that 'it is the responsibility of the authorities of the state to create conditions 
enabling the Sarni people to preserve and develop its language, culture and way of 
life' (Cited in Longua, 2003, p.170). In the 1997 curriculum reforms, the Sarni 
language and culture became part of the school program (Lehtola, 2004). Thus, the 
religious contribution of the Sarni people is important to understand the full 
contribution ofreligion within Norway. This thesis subsequently acknowledges that 
the contribution of Protestantism is not the only influence in the development of 
education in Norway and New Zealand . 
This thesis is a diachronic analysis, which is an ordered historical 
chronological narrative that acts as a means to "emphasise continuity" (Sweeting, 
2005, p.35) of values and purposes in the Norwegian and New Zealand education 
systems. Thus, through the foundations and development of the education system 
through the welfare state period and up until implementation of new right ideology, 
consistency in the values of the education systems of Norway and New Zealand 
remain. I use the process of "colligation", whereby I "seek to establish, from several 
individual events, shared motives of purpose or significance and, thereby, to link 
such events together, via a type of seriation, as some 'movement' or 'policy' or 
'trend"' (Sweeting, 2005, p.32). Thus, the trend of social purposes in Norway and 
economic/vocational purpose in New Zealand will be understood through the 
influence of religious values and their relationship to secular values. However, a 
weakness of this research approach is that by inserting a "plot", in this case the 
influence of the variable of Protestantism, reality may become distorted, over-
rationalised, "exaggerating past-peoples capacity to foresee the future" (Sweeting, 
2005, p.35). Fortunately, this 'weakness' is also a strength since through the specific 



















The education systems of Norway and New Zealand extend in complexity 
beyond one sole variable and therefore a "general explanation" through the lens, of 
Protestantism "is a partial explanation at best" (Ragin, 1987, p.54). Origins of social 
phenomenon are "multiple and conjectural" (Ragin, 1987, p.25). Subsequently, 
historical conclusions are cautious. The diachronic analysis with the "plot" of 
religion is subject to distortions as is the nature of historical and comparative 
analysis. Through the focus on only one variable, the research is skewed toward this 
sole influence. In light of this, this thesis does not claim to be a complete 
comparative research, but simply comparative research through the lens of 
Protestantism. It reveals a different perspective than research viewed by another 
lens, such as culture. The conclusions of this research subsequently need to be read 
alongside research through different lenses in order to obtain a more complete 
picture. The transitive nature of history through one lens is in itself and in the 
process ofresearch "epistemologically relative" (Warner, 1993, 313). However, 
transitive knowledge viewed through multiple lenses will become closer to the truth 
of the intransitive knowledge. 
This thesis can be classified as a 'Weber inspired analysis' (Alapuro et al. 
1998, p.380). As such it should meet four criteria: firstly the phenomenon should be 
studied from a 'macro-sociological point of view'; it should be historical; it must be 
'empirically comparative'; and finally it should 'focus on theory building' (Alapuro 
et al., 1998, p.380). Based on these criteria, this thesis meets the requirements 
through studying education from a macro perspective, and taking into account 
historical influences to build theory about the religious origin of values and 
purposes within education. The qualitative characteristic of this thesis, however, 
limits the ability to meet the empirical comparative criteria. A brief section in 
Chapter five though does provide a limited presentation of quantitative data to 
support the qualitative conclusions of this thesis. This thesis does not claim to be a 
quantitative research project with the accompanying methodological requirements 
quantitative research brings. As such, there is the opportunity for further research 
into gathering data on perceived values and purposes of education from the 
participants within each system. Furthermore, any conclusions reached by this thesis 





New Zealand. Further research is necessary to ascertain any generalizations across 
other nations in the connection between the values of religion and the values 
inherent within education. 
Definitions of Key Terms 
Religion 
Religion within this thesis refers to its "functional definition", that is, how 
religion impacts on the values, attitudes and structure of a society, as opposed to the 
beliefs that it promotes in the supernatural (McGuire, 1987). Religion is perceived 
as a "cultural variable" which is often "difficult to identify" but which remains a 
"pervasive" influence (Christensen & Peters, 1999, p.133). The use of a functional 
definition of religion has the potential to extend to ideologies and values systems 
(McGuire, 1987). This is of importance in tracing the influence of religion in a 
secularised society. A functional definition of religion not only examines the 
consequences of the values and attitudes that religion fosters, but also the role 
religion plays in society. Through religion, cultural identity and aspirations are 
expressed by way of morality and social duties (Geering, 1998). Depending upon 
the branch of Protestantism, morality is defined through either a social or an 
economic lens. Thus, the function of religion upon education is the priority placed 
upon social or economic values. Functionally, religion remains an influential force, 
which despite the process of secularisation and secularism retains its 'political 
relevance' (Almond, Powell, St0m & Dalton, 1996, p.69). Thus, the influence of 
religion has "social, economic and political outcomes", whether or not society 
overtly acknowledges this role (Lane & Ersson, 2002, p.151 ). 
Protestantism 
Protestantism within this thesis is examined as a "heterogeneous movement" 
that has a common foundation in Europe (McGrath & Marks, 2004, p.3). 
Differences developed within Protestantism between the two initial founders -















structures and norms in which it first took root" (McGrath & Marks, 2004, p.3). 
This thesis subsequently divides Protestantism into two branches: Lutheranism and 
reformed Protestantism. Lutheranism stems from the influence of Martin Luther, 
while reformed Protestantism refers to the influence of John Calvin and 
subsequently Calvinism (Kahl, 2005). Inclusive of reformed Protestantism is the 
"Calvinist or reformed expressions' [in]: Switzerland, Scotland, England, and the 
United States" (Wogaman, 2004, p.291). 
Values 
This thesis is founded on the influence of religion upon values in education. 
Values within society are "fairly stable, similar orientations across nonsimilar often 
incommensurable situations and thus add to social integration" (Ester, Mohler & 
Vinken, 2006, p. 7). These values are "relatively stable" and subsequently persist 
across time (Ester et al., 2006, p.8). As such, they explain "attitudes, norms, and 
opinions which, in turn, control human action" (Ester et al., 2006, p. 7). 
The welfare state 
The welfare state is a complex entity. Across nations, the welfare state has had 
different expressions due to unique economic, cultural, political and social pressures 
and foundations within the nation in question. It is apparent then that ''the historical 
characteristics of states have played a determinant role in forging the emergence of 
their welfare-statism" (Esping- Anderson, 1990, p.1 ). Subsequently we find 
"tremendous national variation in the welfare states equalizing capacity" (Esping-
Anderson, 1990, p.56). On this premise, Esping-Anderson (1999) categorises 
welfare states into liberal, social democratic, conservative and antipodean regimes. 
This categorisation takes into consideration the differences in philosophy derived 
from historical antecedents. Thus, the welfare state within this thesis is defined 
specifically rather than generally to account for the historical influence of religion. 
Norway represents a clear case of social democracy, while New Zealand 
has been characterized as an antipodean state sharing many of the important values 








researchers often label New Zealand simply as a liberal welfare state (Kahl, 2005, 
Manow, 2004). To account for the value similarities and the application of previous 
research I will refer to New Zealand an antipodean/liberal welfare regime. 
The new right 
As with the welfare state, the new right is analysed in complex parts rather 
than a universal whole. This approach accounts for important local differences in the 
implementation of global ideology. A distinction is made in this thesis between the 
libertarian and authoritarian right (Jesson, 1988a). The libertarian right is the 
consolidation of neo-liberalism and the "managerial and professional new middle 
class" (Apple, 2001a, p.11). Primarily this thesis will examine the libertarian right 
through the ideology of neo-liberalism and the "authoritarian right" through the 
consolidation ofneo-conservatism and authoritarian populism (Apple, 2001a). 
These elements of the new right will be defined and applied to Norway and New 
Zealand as they relate individually to the nations' historical and contemporary 
education policy. 
Globalisation 
Globalisation is often equated with the economic restructuring under the 
ideology of neo-liberalism of the late 1970s and early 1980s which was made 
evident in global economic pressures (Burbules & Torres, 2000). Neo-liberal 
economic restructuring as a response to the economic crisis was seen as the 
"predominant ideology of globalisation" (Peters, Marshall, & Fitzsimons, 2000, 
p.110). This thesis, however, takes a broader view of globalisation. Globalisation 
did not begin with the neo-liberal economic restructuring nor is neo-liberalism the 
dominant characteristic or definition of globalisation. The concept of globalisation 
for the purpose of this essay will be defined in its relationship to education as: 
The changing nature of state relations and relations between different communities (local, 
regional and global): labour and capital relations; relations between the individual, state and 
market, and between nation states; and how education is positioned in these shifting relations 









Thus the influence of globalisation is found throughout the development and 
history of New Zealand and Norway. Globalisation is found in the reformation of 
the 16th century where the influence of Calvin and Luther spread to England, 
Scotland, Norway and Denmark. Calvin and Luther's influence raised the role and 
promoted the value of education through a redefinition of the relationship between 
religion and the individual. Globalisation can be found within the pluralism of 
culture, the global development of nation states, and the recognition of the value of 
compulsory state schooling. It is also inherent in the development of the welfare 
state, the spread of progressive pedagogical ideas and the growing global 
significance of the new right. Thus to equate globalisation to neo-liberalism is to 
limit the understanding of its very nature. 
Methodology and Theoretical Perspectives 
As the world is perceived to have become smaller, and, as the influence of 
globalisation appears greater, there remains unique historical national characteristics 
that allow the local to be disentangled from the global (Dale, 1999). In light ofthis I 
take the "historical approach" to research. In application, the historical approach 
emphasises the unique history of Norway and New Zealand in analysing 
contemporary differences. History acts as a guide and orientation to the future while 
it assists us to understand further our present condition marked by our values, 
beliefs, attitudes and institutions (Rusen, 1996, p.8). Carr (1961, p.62) states that 
the "function of history is to promote a profounder understanding of both past and 
present through the interrelation between them". For Elton, history "teach[ es] you to 
think more deeply, more completely, and on the basis of an enormously enlarged 
experience about what it may be possible and desirable to do now" (1991, p.72). 
Through the historically important role of religion in relation to values, religion in 
history can assist us to understand the present and past differences between the 
education system of Norway and New Zealand. 
Complexity is the nature and characteristic of research. Within research, 
philosophical commitments, ideals and understandings, form the foundation for its 






for the researcher to look at their ontological, epistemological and methodological 
perceptions or values. Ontological beliefs lead the researcher to examine their 
perception of the nature of being: "What kind of being is the human being" and 
"what is the nature of reality?' (Denzin and Lincoln, 2000, p.19). Epistemological 
questions are founded on the ontological stance and question "the relationship 
between the inquirer and the known" (Denzin and Lincoln, 2000, p.19). The 
ontological and epistemological beliefs then direct the methodological nature of the 
inquiry; that is, "how do we know the world, or gain knowledge from it?" (Denzin 
and Lincoln, 2000, p.19). These questions that attempt to understand how the 
researcher's beliefs are transferred to research are commonly referred to as a 
paradigm. 
A paradigm is an involved notion that does justice to the complexity of 
understanding how one's broader framework contributes to research practice. 
Sparkes (1994) refers to paradigm as the "complex webs of background knowledge 
and philosophical commitments that researchers bring with them, either explicitly or 
implicitly to their research" (Sparkes, 1994, p.18). Modernism and post-modernism 
provide the two referencing frameworks for what is commonly thought to be the two 
competing polarities in which individual paradigms are located. The polarities of 
these frameworks have led to a much-debated arena of what qualifies as research 
and what should be the subsequent methods, attitudes and beliefs. This debate has 
the potential to limit the researcher, and consequently the practice and results of 
his/her research to be contained within one polarity. Each polarity is characterised 
by ontological, epistemological and methodological assumptions that provide both 
weakness and strengths to the research. 
A philosophical framework for research can be developed that rejects either 
polarity of modernism or postmodemism. Kochan (2002, p.143) challenges us with 
the question of "What are the negative and positive aspects of the modem and post 
modem that we should adopt and reject?" Stephanson (1988, p.12) proposes a 
dialectical view of postmodemism and modernism where "features of both are going 
on at once" and Friedman (1997, p.236) argues for a "negotiation between 
objectivism and subjectivism". A mediation between modernism and 







other's limitations whilst challenging the researcher to be thoughtful about his/her 
philosophical commitments and the consequences of such positions (Giroux, 1995, 
p.37). This is not to deny the contradictions and diversities of such positions. 
Rather, it broadens our choices of how we choose to understand the research 
question through our own particular idiosyncrasies. This position challenges me as 
the researcher to justify and explain my theoretical position through thoughtfully 
encountering the consequences of modernism and post-modernism and how my 
theoretical positioning informs my research. 
Modernism is characterised by research within a positivist paradigm. 
Ontologically, positivism believes that reality is an objective, independent entity 
that existed before the knower came to know it. Reality will continue to exist in this 
original form after the knower comes to know it (Guba, 1990). Hence, reality is 
definable and external. Its existence then leads the positivist researcher to search for 
the "true nature ofreality and how it truly works" (Guba, 1990, p.19). Objectivity is 
achievable, desirable and powerful and is the polarity of subjectivity in every sense. 
Subjectivity is viewed as a distortion in the lens of positivism that can be corrected 
through methodology that allows the researcher to "stand behind a thick wall of one 
way glass" (Guba, 1990, p.17). This ontology is described as "realist". 
Opposed to the modernist realist ontology is the post-modem relativist 
ontology. Relativist ontology believes that reality is dependent on the perception 
and interpretation of the interpreter. It is subjective to the individual's interpretation 
of the text. There exists more than one reality, as reality is "something that is local 
and specifically constructed" (Laverty, 2003, 13). Subjectivity is unavoidable and a 
disposition of all humans and thus the nature of reality must be relative (Guba, 
1990). The researcher as interpreter engages in critically analyzing the text with the 
goal of understanding, where understanding can only be understood as interpretation 
(Schwandt, 2000). 
The weakness of postmodernism is the relativist ontology that has the ability 
to leave us in an empty, "relativistic and nihilistic state" (Kochan, 2002, p.141). An 
acknowledgement of the researcher as central to the research does not mean we are 







fiction" (Munslow, 2000, p.180). This state has the potential to deny history and the 
consequent lessons and advancement that comes with its knowledge. Thus, 
ontologically my paradigm is located within a modernist framework perceiving 
reality as "realist". Put simply by Carr (1961) the logic for employing realist 
ontology follows that: 
It does not follow that, because a mountain appears to take on different shapes from different 
angles of vision, it has objectively either no shape at all or an infinity of shapes. It does not 
follow that, because interpretation plays a necessary part in establishing the facts of history, 
and because no existing interpretation is wholly objective, one interpretation is as good as an 
other, and the facts of history are in principle amenable to objective interpretation. (Carr, 
1961, p.21) 
By this reason, there exists a reality of the educational history of Norway and 
New Zealand. "I" as researcher, however, am integral to the research, as is the 
particular lens through which history is perceived. Using the analogy of the 
mountain, the different angles of visions can come, for example, from a religious, 
cultural or gendered perspective. It is obvious therefore that this thesis presents only 
one angle of vision, to be read alongside the other diverse angles of vision, which 
together increase the understanding of what the mountain, the history of education, 
looks like as a whole. The history of the education system, however, is never going 
to be known in its realist ontological state due to the subjective nature of researchers 
and the angles, which they take. This is the nature of history: "Facts alone cannot 
determine historical understanding. As a hermeneutical process ... history is subject 
to the ontological beliefs held about society by historians" (Munslow, 2000, p.181 ). 
As historians who have "no direct contact with the past", our understanding of the 
past is not exact (Munslow, 2000, p.88). The historical interpretations made are 
therefore dependent upon the evidence that is first selected and then interpreted 
(Munslow, 2000). 
However, this is contrary to the modernist epistemological belief. Within 
modernism, researchers are believed to have the ability to uncover an objective 
reality and consequently define the truth outside subjective motivations and 
perceptions. (Cohen & Manion, 1989). Thus, positivism is characterised by an 
"objectivist" epistemology accompanied by a nomothetic methodology. A 





to discover general laws" (Cohen and Manion, 1989, p.8). The purpose of the 
methodology of positivism is to "correctly mirror or represent objective reality" 
(Bernstein, 1983, p.9). 
In contrast to the objectivist epistemology is the post-modem subjectivist 
epistemology. Due to the above perceived weaknesses, I take a post-modem 
epistemological understanding of research guided by hermeneutics. Due to the 
central role of humans in creating reality, the relationship between the knower and 
the known is based on subjectivity (Schwandt, 2000). In acknowledging realist 
ontology with a subjectivist epistemology, contradictions and paradoxes seem 
imminent. However, I believe that by acknowledging that there is a reality external 
to the perceiver and that this reality will never be fully understood or interpreted to 
an unproblematic objectivity, research can come to a negotiation. Reality and 
subjectivity are intertwined, interdependent entities that form the nature of our 
knowledge. Munslow (2000, p.180) describes this position as the "sensible 
constructionist middle ground". 
In summary, Bhaskar's (1989) work provides a negotiation between 
modernism and postmodernism which assists in perceiving the congruence of both 
models in practice. Bhaskar differentiates between intransitive and transitive 
objects of knowledge. Intransitive knowledge is consistent with realist ontology. 
Reality is believed to be "in general invariant with respect to our knowledge of 
them: they are real things and structures, mechanisms and processes, events and 
possibilities of the world; they are quite independent ofus" (Warner, 1993, p.313). 
Through Bhaskar' s understanding of transitive knowledge, hermeneutics can guide 
epistemological understandings. Transitive means that our knowledge of intransitive 
entities or processes will always be incomplete. Through the process of us coming 
to recognise and understand objects as knowledge, we will never with certainty be 
able to understand them in their intransitive state (Warner, 1993). The transitive 
state means that understanding of knowledge is "epistemologically relative" 
(Warner, 1993, p.313). 
The two states of intransitive and transitive knowledge are interdependent; 








of intransitive knowledge can become overt or open for use, and likewise, without 
the existence of intransitive knowledge transitive knowledge can never be known 
(Warner, 1993). Thus, research should be "ontologically bold but epistemologically 
careful" (Outwaite in Bhaskar, 1989, p.186). Warner highlights the social and 
historical dimension of knowledge when explaining the transitive dimension: 
In the transitive dimension, the knowledge that is developed is not independent of history or 
human desires and intentions - it is fallible and epistemologically relative. At the same time, 
there is the possibility that things that exist in the intransitive dimension can become 
progressively known through dialectical interaction of human theory and experience with the 
world (Warner, 1993, 316). 
The Tools of Hermeneutics 
Hermeneutical epistemology offers some valuable tools and perspectives from 
which my research will be founded. Hermeneutics is linguistically derived from the 
Greek word Hermeneutikos (Prasad, 2005) which means "the process of explaining 
and clarifying with the intent of making the obscure more obvious" (Prasad, 2005, 
p.31 ). Over time, values and purposes of religion have become hidden within 
ideology that shapes education. The exposure of this is the hermeneutical "practice 
of alethia" (Moules, 2002, p.6), "the event of concealment and unconcealment", 
when something that was covert becomes overt (Moules, 2002, p.6). From this 
position, the purpose of my thesis is to make the 'obscure' influence ofreligion on 
education observable. 
Hermeneutics is concerned with the interpretation of the text placing the 
researcher in the central role between text and understanding. Interpretation is 
recognised by hermeneutics as a complex event that involves the researcher and 
research subject bound between the past, present and the future. The researcher as 
"knower" is central to the interpretations of the research subject. The hermeneutical 
concept of prejudice links the researcher to the past and their understanding of the 
present. Prejudice is an essential condition for understanding and a key element of 
the subjective epistemology. Prejudices are historically formed; they are pre-







the research questions that are asked and are the foundation for understanding and 
interpretation (Pickering, 1999). 
A researcher's prejudice is both grounded in an age but also simultaneously 
unique to their individual and particular concerns and way of seeing (Palmer, 1969). 
This diversity of prejudices allows the world to be interpreted in multiple ways and 
thus increase understanding. Comparative research raises the awareness of prejudice 
as our culturally and historically conditioned beliefs are exposed. In comparative 
discussion with Norwegian friends, the prejudice of my beliefs and values 
concerning the social and economic purposes of education were exposed, as were 
their own. Intrigued surprise was expressed on both sides when experiences of 
schooling were compared. As my friends explained the lack of prize giving's, "good 
work certificates", and an absence of preoccupation with grades within their own 
experiences in Norway I asserted my own recollection of these experiences, which 
were a "natural" element of my understanding of education. In tum, the emphasis 
and coming of age experience of confirmation into the church and Norwegian 
society accompanied by the purchase of a traditional national costume, celebration 
dinners, and monetary rewards alongside prayers in school exposed my own 
experience and belief in the priority of the 'vocational' purpose of education 
compared to the 'social' purpose that my Norwegian friends experienced. 
This comparative experience raised the awareness of my prejudices and 
questions the differences between our beliefs and experiences. Why did I perceive a 
lack of competition and emphasis upon competition and achievement in the 
Norwegian education system as strange, and why did my Norwegian friends 
perceive the existence of such emphasis to be morally incorrect? In part, our 
"prejudices" are derived from our own experiences within our respective education 
systems that allow us to see something in comparative inquiry that without our 
particular prejudice may not have been seen. 
Our prejudices allow us to hear something we could not have heard otherwise [ unique of the 
researcher], they determine what we recognise and they provide access to the world ... they 
are intrinsically woven into the fabric of our lives, our beliefs and our behaviours ... our 
prejudices move with us and stand in front of and behind us and the world filtering our 






Thus, my prejudices are woven into my research allowing me to recognise 
differences in values and attitudes. Prejudices form the "basis of our being able to 
understand history at all" (Palmer 1969, p.186). The "circle of understanding" is a 
hermeneutical concept to which we bring our prejudices or pre-understandings to 
form the foundation of understanding (Turner, 2003). We enter them into the circle 
and allow them to converse with the research subject. Our pre-understandings 
through the process of the dialogue evolve, mature, and manifest into new 
understandings. What we bring to the circle that determines our eventual 
understandings are our "culture, gender, understandings, experiences, prejudices, 
anticipations [ and] expectations" that are the basis of determining our eventual 
understanding (Turner, 2003, p.10). 
The Hermeneutic circle of understanding is guided by the premise that "the 
part (i.e. the text or elements of the text) can only be understood from the whole (i.e. 
the cultural context) while 'the whole', in tum, can only be understood from its 
'parts'" (Prasad, 2005, p.34). In application to the Hermeneutical circle, I insert into 
the circle the "facts' that are the 'realist ontology'. I also insert my own 
epistemological subjectivity characterised by prejudices and traditions. The 
interpretation I make then is the fusion of both subjectivity and objectivity leaving 
neither a purely post-modernism state nor a purely modernist state. 
Prejudices are closely related to and complemented by the hermeneutical 
concept of tradition that serves to link the past and the present. A tradition is a 
"living force that enters into all understanding" (Schwandt, 2000, p.195). It is "a 
framework for interpretation" (Warnke, 1987, p.97). Tradition is tacit; it guides out 
interpretations and understanding of the world, and it is the foundation from which 
we come to understand the past and the present (Schwandt, 2000). Tradition, in this 
thesis, is understood through the religious contribution to its "framework for 
interpretation". The values and attitudes espoused through religion have become 
apart of the tradition of each nation. Thus, religion through tradition is argued to be 
a part of the foundation, from which we can understand the educational history of 




Following that tradition is historically situated and essential to understanding, 
research is guided by what Gadamer calls effective history. This hermeneutical 
concept is essentially an historical approach to research. Effective history is the 
relation of the past to the present where "the past constitutively determines the 
present through an interplay by bringing its tradition to bear upon it" (Gander, 2004, 
p.125). This awareness strengthens the relationship of religion from the past and the 
values of the secular present. We are historical beings and history determines what 
we bring to the research arena and what questions we ask. 
The tradition I come from is a result of participation within the New Zealand 
education system that is shaped by economic pressures and values. Thus it forms the 
framework of interpretation in which I approach the comparison of Norway and 
New Zealand. Carrs' (1961), "angles of vision" relate to Gadamer's hermeneutical 
"horizons". A 'horizon' is the "range of vision that includes everything that can be 
seen from a particular vantage point" (Gadamer, 1975, p.269). Thus, a particular 
horizon of an interpreter is both what is temporally and culturally conditioned, and 
that which is historical (Pickering, 1999). It is from the horizon that we come to 
perceive, understand, and interpret the text. The horizon from which this thesis 
comes is both my own and that whie:lc" has originated from Protestantism. A fusion 
of horizons is the "mediation betwe"t:n past and present, between the alien and 
familiar, between the historically intended distant objectivity and the belongingness 
to a tradition" (Pickering, 1999, p.191). In essence, this thesis is a fusion of horizons 
between the horizon of the evolution of the beliefs and values of Protestantism, and 
the horizon of the history of education. It is a fusion of horizons between the history 
of the Norwegian education system and the history of the New Zealand education 
system. Moreover, it is a fusion between the text and me. 
Comparative Research 
Comparative research is a field rich in context and opportunity for research. 
Comparative analysis is a natural tendency as 'seeing similarities and differences is 
a basic activity of the human mind' (Paden, 2005, p.208). Comparatives typically 
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look historically at sequences of events and their outcomes to compare the 
differences in processes and their consequences between nations (Ragin, 1987). 
Comparatives, due to the nature of the phenomenon being studied, deal in 
complexities, which leads to the employment of Qualitative research methods to 
guide their research (Ragin, 1987, p.13). Qualitative comparative analysis generally 
"answer questions historically, in terms of origins" (Ragin, 1987, p.17). Thus 
comparative research that questions the differences in social and economic priority 
within the education systems of Norway and New Zealand, looks to the past to find 
answers that are 'interpretative' (Ragin, 1987) in nature. The questions that this 
thesis poses, typical of other qualitative research, cannot be addressed by 
"experimental methods" (Ragin, 1987, p.29). Instead, what is required is 
interpretation of the 'social and historical forces that have shaped contemporary 
social arrangements' (Ragin, 1987, p.29). 
Comparative education is a "field", not a "discipline", and this is an important 
distinction as it has consequences for the methodology employed (Kubow & 
Fossum, 2007, p.7). Comparative education draws upon a multiplicity of disciplines, 
and, as such, there is no prescribed methodology. The complexity of disciplines 
within the field of comparative education mediates the subjects inherent within the 
foundation of education, such as history and philosophy, for comparative 
understanding. The central concepts integral to each discipline are employed in the 
examination and explanation of comparative education policies and practices 
(Kubow & Fossum, 2007). The advantage of drawing upon diverse disciplines is 
"context sensitivity" and the ability to understand more deeply the complexity of 
education (Kubow & Fossum, 2007, p.18). Comparative education provides 
valuable information on "how societal values influence our attitudes toward how we 
educate" (Kubow & Fossum, 2007, p.6). 
The history of comparative education is the foundation from which 
contemporary comparative educational research is undertaken. Of particular 
relevance to this thesis is the work of Nicholas Hans who was "concerned with 'the 
role school systems play in contributing to cultural continuity and the maintenance 
of the nation-state' [where] ... national systems [of education] formed the 'outward 
expression of national character"' (Kubow & Fossum, 2007, p.11 ). Hans believed 
- "' 
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that three factors were influential: "natural factors", "religious factors", and "secular 
factors" (Kubow & Fossum, 2007, p.11). This thesis explores the relationship 
between religious factors and secular factors in determining the value base and 
purpose of education. Also worth noting is the contribution of Issac Kandel who 
believed that historical pressures can assist in explaining differences between 
national education systems (Kubow & Fossum, 2007). This thesis takes a 
"normative perspective", which is the examination and explanation of education 
systems 'in relation to differing value orientations and assumptions about schooling' 
(Kubow & Fossum, 2007, p.21). 
There are many advantages of conducting comparative research. It allows the 
researcher to separate the unique from the general and the local from the global 
(Sewell, 1967), and it also increases knowledge of one's own society (Berger, 
2003). Within the current climate of globalisation, comparative analysis is 
especially important as researchers attempt to "disentangle the general from the 
specific in each particular national context" (Lorenz, 1999, 30). For example, 
educational policies are beginning to look similar across national borders due to the 
influence of globalisation although there are significant discrepancies. These 
discrepancies at the policy and practice levels are the result of the interaction 
between the local and the global. History, culture, society and the economy shapes 
local national interpretations and interactions. Comparative analysis allows the 
researcher to tease out these local peculiarities that lead to unique interpretations of 
global phenomenon. It is becoming increasingly important, for instance, to analyse 
the hermeneutics of faith and the hermeneutics of suspicion (Josselson, 2004), as 
globalisation veils the idiosyncrasies and history of independent nations. 
Comparative analysis is essentially, in a hermeneutical sense "a fusion of 
horizons;" that is, "just as we cannot form the horizon of the present without the 
past, so too does our understanding of another culture begin from an understanding 
of our own" (Welch, 1993, p.22). In the hermeneutical sense, then, my prejudice or 
pre-understanding is embedded in the New Zealand culture with the accompanying 
history, culture and social elements that inform our understandings and values. 
Rusen (1996) suggests that to avoid ethnocentricity when examining similarities and 
differences between cultures, culture should be perceived as: 
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[a] combination of elements which are shared by all other cultures. Thus, the specificity of 
cultures is bought about by different constellations of the same elements. Such an approach 
has the following attributes: it presents the otherness of different cultures as a mirror 
facilitating better self-understanding; it thus includes otherness rather than uses it as a 
principle of segregation; it encourages recognition and mutuality in people of different 
cultures (Rusen, 1996, p.11 ). 
The differing social and economic purposes and values of education can 
subsequently be perceived as being shared by both Norway and New Zealand, but in 
"different constellations". Norway and New Zealand both share economic and social 
values but place differing emphasis and degree of application within their education 
systems. Norway and New Zealand, through the horizon of religion, have the 
common foundation of Protestantism. They have the "same elements" but the 
specificity of Lutheranism and reformed Protestantism means that there are 
"different constellations" which leads to differences between education systems. 
This thesis is based broadly on a qualitative methodology that draws upon an 
eclectic combination of "literature reviews of contemporary conditions", "historical 
studies" and a "comparative research" approach: Literature reviews are based upon 
secondary literature; historical studies focuses on the "broad historical processes 
related to education and society"; while the comparative approach investigates 
"educational issues and conditions that exist in more than one national educational 
system" (Rust, 1999, p.94). 
Thesis Structure 
Chapter two of this thesis explores the historical relationship between religion 
and values. Religion has influenced Norway and New Zealand through the 
developments of the "national value systems and attitudes" that in turn influence the 
education systems. The period of this chapter is from the reformation until the 
1930's. The1930's are significant as they mark the beginning of the welfare state 
(Manow, 2004). The role ofreligion is explored through the influence of 
Lutheranism in Norway, and reformed Protestantism in New Zealand. Religion is 





or, social and cultural forces, in education. The economic and social values of 
Lutheranism and reformed Protestantism are explored through the contribution of 
Max Weber (1968) who ascertained the influence of Martin Luther and John Calvin 
upon values and attitudes of culture. Their ideas, as they relate to social and 
economic values that evolved into Lutheranism and reformed Protestantism are then 
examined in their migration to Norway through Denmark, and to New Zealand 
through Scotland and England. The contribution ofLutheranism and reformed 
Protestantism in shaping the beliefs, values and attitudes toward the social and 
economic function of the education systems of Norway and New Zealand will then 
be described. 
Chapter three examines the period from the 1930's until the 1970's which 
witnessed the rise of national welfare states (Manow, 2004). Esping-Anderson's 
(1999) typology of welfare states will be used to examine the variations in the 
welfare states between Norway and New Zealand. While Norway is characterised 
by a social democratic welfare state, New Zealand is characterised by an antipodean 
welfare state that retains many characteristics of the liberal typology. Kahl's (2006) 
research will be used to link the development of the welfare state typology to the 
influence ofLutheranism upon social democracy and reformed Protestantism upon 
liberalism. Religions are the "carriers of cultural and moral values, which often have 
political implications" (Almond et al., 1996, p.68). The welfare typology is 
significant to education as it determines the "instrumentality of education", the 
"value base of education" and the "initiation of education change" (Arnesen & 
Lundahl, 2006, p.289). The priority of the social and cultural function of education 
in Norway will be explored through the educational developments and policies in 
Norway, and explained by the contribution of Lutheranism to social democracy. In 
turn, the reformed Protestantism influence on the liberal/antipodean welfare state 
will be explored through the priority placed upon the economic function of 
education in New Zealand. 
Chapter four will explore the evolution of social and economic values in 
education in the period from the 1980s to 2006 as it relates to the "authoritarian" 
and "libertarian" right. Within Norway, religion is reasserted as symbolic of norms, 




overt role of Christianity within education (Skeie, 2006). This renewed emphasis on 
religion and the continuance of the importance of social objectives within education 
will be examined through the authoritarian right. Conversely, New Zealand has 
retained its secular character of state education and has not adopted the authoritarian 
populist and neo conservative elements of the new right (Jesson, 1988a). New 
Zealand, however, in line with its traditional economic emphasis, has adopted the 
libertarian new right philosophy on educational issues (Jesson, 1988a). Religion can 
be indirectly related to the new right by providing the foundational values, attitudes 
and beliefs that are concerned with social and moral, or vocational and economic 
purposes that subsequently correspond to the ideology of the libertarian or 
authoritarian right. Chapter five of this thesis is the concluding chapter and it 
summarises the findings of the thesis. It includes a discussion on the impact of 






The Religious Foundations of Norwegian and New 
Zealand Education 
Protestantism is the lens through which the comparison between the education 
systems of Norway and New Zealand will be explored. Integral differences exist 
within Protestantism between the Lutheran and the Calvinism/reformed 
Protestantism branches that can account for historical and contemporary differences 
between the education systems of Norway and New Zealand. Norway's historically 
dominant confession is Lutheranism while reformed Protestantism influences New 
Zealand (Kahl, 2005). This chapter will identify the foundational values of 
Lutheranism and reformed Protestantism through the beliefs of their founders, 
Martin Luther and John Calvin, and, how these beliefs came to be influential in 
Norway and New Zealand (Marrow, 2004). 
Significant to the foundation and development of education systems is the 
difference in value placed by Lutheranism and reformed Protestantism upon 
vocation and economic possession in relation to salvation. Reformed Protestantism 
believed that vocation and subsequent economic standing was symbolic of salvation 
and the worth of the individual. Lutheranism, in contrast, emphasised that all work 
is of equal value, as salvation is based on morality. A wish to rise in vocation within 
Lutheranism was "a symptom oflack of grace" (Weber, 1968). These differences 
became "part of the societal value package" of Norway and New Zealand and 
influenced education indirectly "via the national value system" (Kahl, 2006, p.46). 
The consequence upon the national value system on education is within the value 
base and purpose of education. Education in New Zealand historically has been 
directed towards vocational and economic purposes. Through the lens of religion, 
this is reflective of the contribution of reformed Protestantism. The contrasting 
prominence of social and moral purposes in the education system of Norway can 





The period covered by this chapter is from the reformation up until the 1930s. 
This time encompasses the historical religious antecedents of Lutheranism and 
reformed Calvinism (Kahl, 2005), the initial legislation of compulsory schooling, 
and the early development of the education systems of both Norway and New 
Zealand. The 1930s is significant as it marks the end of the global "formative period 
of the welfare state" (Manow, 2004, p.3). From the 1930s, the influence of religion 
is linked to the development of welfare typology. The relationship between religion, 
welfare typology and education will be explored in chapter three. 
Protestantism and the Shaping of National Value Frameworks 
Max Weber provides the theoretical foundation from which the influence of 
religion upon the national value systems will be grounded. Weber identifies inherent 
differences between the reformers Martin Luther and John Calvin, in the 
significance placed upon vocational and economic status, and in the determination 
of salvation and thus personal worth (Weber, 1961). Tawney (1948, p.103), states 
that in the difference between the "social theory" of Luther and Calvin, "no contrast 
could be more striking". Luther emphasised salvation in relation to morality, while 
Calvin emphasised salvation in relation to vocation (Kahl, 2006). 
Martin Luther "denied human merit in justification" of salvation (Tomlin, 
2004, p.51 ). Salvation was not dependent upon vocation or class but morality 
(Tomlin, 2004). God had chosen one's class and work, and one must be satisfied 
within it, as it was the "direct result of the divine will" (Weber, 1968, p.160). Status 
differences of vocation and economic standing were inconsequential as in the eyes 
of God "the poor peasants' work was worth just as much as that of the wealthy 
artisan" (Kahl, 2005, pp.102-103). For this reason, one should be content in one's 
place in society. Personal striving to better one's self is unnecessary and misguided 
(Kahl, 2006): 
One may attain salvation in any walk of life; ... there is no use in laying weight on the form 
of occupation. The pursuit of material gain beyond personal needs must thus appear as a 
symptom of lack of grace, and since it can apparently only be attained at the expense of 





The acceptance of one's position in society can be related to an "anti-capitalist 
approach" to the material side of life. Luther is described as one who "hated 
commerce and capitalism" (Tawney, 1948, p.101), and, "the economic 
individualism of the age" (Tawney, 1948, p.98). Ethically, Luther saw the potential 
of the "structural social damage inherent in the idolatry of the "laws" of the market" 
(Lindberg, 2003, p.173). For Luther, the community was threatened by escalating 
economic control and dominance of a "few great economic centres", whose 
"unregulated economic coercion would destroy the ethos of the community 
(Lindberg, 2003, p.173). As such, Luther's understanding of social and economic 
issues was "moralistic" (Thompson, 1984, p.163). Lutheranism subsequently 
perceived the striving for material acquisition "with detachment and extreme 
misgiving" (Troeltsch, 1959, p.28). 
The community then is emphasised above individualism and economic 
prosperity. Society must renounce the "prizes and struggles that make the heart sick, 
society must be converted into a band of brothers, performing in patient 
cheerfulness the round of simple toil which is the common lot of the descendents of 
Adam" (Tawney, 1948, p.99). Economic prosperity was a tool only for the benefit 
of the community (Lindberg, 2003). The government had a key role in building 
community through the implementation of "legislation for the common good" 
(Lindberg, 2003, p.174). Education was important in strengthening the morality of 
the community and the economy for as Luther states, "the well-being and strength 
of a city depends above all on a sound education which provides it with 
knowledgeable, reasonable and honest citizens" (in Mallinson, 1957, p.40). 
Contrary to Lutheranism, reformed Protestantism developed to become based 
on an individualism that led to a personal striving founded upon personal attributes 
to determine one's status and thus salvation: "Whereas Luther had said that any 
work is of equal value for God, reformed Protestantism qualified that only rational 
work and a striving for profits was pleasing to God (Kahl, 2005, p.110). Reformed 
Protestantism encouraged individuals to rise in their worldly standing and thus in 
the eyes of God. Work and prosperity were signs from God where "success in a 
worldly occupation and wealth became an absolute sign that one was saved by God 




Calvin "felt an inner connection between economic progress and moral elevation" 
(Troeltsch, 1959, p.22). Calvinism encouraged the qualities of "self discipline, merit 
and personal responsibility for the improvement of one's own lot" that would lead to 
worldly success (Manow, 2004, p.6). The consequence of Calvinism upon the social 
and economic values of society is through the "Protestant work ethic" which is 
defined as: 
[A] unique set of moral beliefs about the virtues of hard work and economic acquisition, the 
need for entrepreneurial initiative and the rewards of a just God. Its specific values 
emphasized self-discipline, hard work, the prudent reinvestment of savings, personal 
honesty, individualism and independence (Norris & Inglehart, 2004, p.161). 
Thus, the Calvinist "creates his [sic] own salvation", as "God helps those who helps 
themselves" (sic) (Weber, 1968, p.115). Individualism subsequently became 
"associated with Calvinistic Protestantism" (Turner, 1991, p.161 ). 
Predestination was a central concept in Calvin's theology (McGrath, 2004). 
As Calvinists searched "for signs of damnation or salvation", wealth became 
symbolic as an indication '"of election', while poverty was believed to be 
"punishment for laziness and sinful behaviour" (Kahl, 2005, p.107). A "state of 
grace", was "predetermined and could be recognised by wealth (elected) or poverty 
( damned)" (Kahl, 2006, p.29). The development of this concept led Weber to the 
theory that Calvinism was an antecedent to a "new attitude to personal and 
economic activism" (McGrath, 2004, p.64). An individual's position in society was 
believed to be determined by individual characteristics, and, justified by 
predestination. Alongside predestination was the concept of the "calling" which 
placed value "upon rational activity carried on according to the rational capitalistic 
principle, as the fulfilment of a God-given task" (Weber, 1961, p.269). This led to 
"admission to the Lord's Supper" being based upon "ethical fitness, which again 
was identified with business honour" (Weber, 1961, p.269-270). Calvinist thought 
did not ignore the needs of the poor, for although prosperity and poverty came from 
God, the rich had a responsibility towards the well-being of the poor (Bouwsma, 
1988). "It is not wrong for the poor to eat "coarse bread and a scanty diet" while the 







"temperately, not failing others" and taking care of the poor" (Calvin in Bouwsma, 
1988, p.197). 
In comparing Lutheranism and reformed Protestantism the difference in the 
means toward salvation, provide the foundation for the priority of economic values 
or a priority of social values. Within Lutheranism, the social, cultural, and moral 
side of life was valued, placing emphasis upon the community and equality above 
economic and vocational values. Stratification was accepted but was of worldly 
consequence and not reflective of salvation. In comparison, Calvinism/reformed 
Protestantism placed priority upon the vocational and economic aspects in 
determination of "ethical fitness" and salvation (Weber, 1961 ). Similar to 
Lutheranism, a stratified society was accepted as it had been pre-determined by 
God, but for Calvinism vocational and economic status was consequential in both 
worldly and spiritual spheres thus increasing its significance and priority over the 
social values (Weber, 1968). The evolution of the Calvinist doctrine led to "an 
activist work ethic .... [with] a strong impetus toward productive enterprise. We 
should not be content with things as they are; we should improve them to the greater 
glory of God" (Wogaman, 2004, p.291). Thus, predestination and the accompanying 
work ethic is a relevant doctrine that has shaped "protestant attitudes" throughout 
history (McGrath, 2004, p.64). 
The eventual development of Lutheranism and reformed Protestantism is the 
evolution of the "legacy" and the foundation of Martin Luther and John Calvin 
(McGrath, 2004, p.64). Weber raised the awareness of the influence and heritage of 
religious understandings upon culture [Calvinism as an antecedent for the 'spirit of 
capitalism]. This principle is expressed. as the "certain correlations between forms of 
religious beliefs and practical ethics" (Collinson, 2003, p.176). In his argument, 
Weber emphasised that the relationship between Calvinism 8:nd capitalism was not 
"inevitable or necessary" (Leith, 1981, p.218). Weber did not attempt to "substitute 
a one-sided, spiritualistic, casual interpretation for a one-sided, materialistic 
interpretation" (Leith, 1981, p.218). The context, for Weber, was also significant to 
the interpretation and evolution of the values that the religion espoused. Religion 
and the environmental context formed a relationship where each developed through 






of Calvinism formed an interdependent relationship with context: Calvinism was 
"shaped and selected by the emerging capitalist classes; but they in tum were shaped 
by it - by its concept of salvation and its ethical requirements" (Yinger, 1967, 
p.299). 
Aspects of religion can be selected and shaped by society to increase its 
relevance to the environment and to justify practices within a society, such as 
governance and education. With reference to New Zealand, the environment to 
which settlers implanted the values and attitudes of reformed Protestantism was 
particularly fertile for the growth of individualism and the Protestant work ethic. 
For the settler, who wished to determine his own "lot", the individualistic and 
meritocratic tradition of Calvinism found particular congruency. However, for the 
Norwegian peasant, who in rural society in Norway had little opportunity to 
progress beyond his/her current position, the philosophy of Martin Luther is 
particularly appropriate. Nevertheless, context, while it can strengthen the 
philosophy and relevance ofreligion, is not the sole determinant. The people of New 
Zealand and Norway did not freely choose their religion because of their position in 
society, and it is important therefore not to understate the "correlations between 
forms of religious beliefs and practical ethics" (Collinson, 2003, p.176). In the next 
section, the particular influence and evolution of Protestantism denominations in the 
contexts of Norway and New Zealand will be explored. 
Norway and Lutheranism 
In the year 1536-1537 under the political rule of Denmark, the Roman 
Catholic Church was outlawed in Norway in order to make the Evangelical 
Lutheran religion the official religion of Norway (Hale, 1992). The following two 
centuries witnessed the growth of interdependence between the Lutheran religion 
and, the political and social life of Norway, as they became "intimately linked" 
(Hale, 1992, p.3). Demonstrative of this was the 1685 decree that ordered parents to 
baptise, and subsequently submit their newborn children to the Lutheran church as 
soon as possible, creating in effect mandatory membership to the state church (Hale, 




religious life had become bonded with the introduction of confirmation as a 
mandatory ritual with prosecutions for those who did not submit their children for 
confirmation (Hale, 1992). Although unofficially prosecutions ended in the 1830s, it 
was not until 1911 that this law was finally repealed (Hale, 1992). The church, in an 
attempt to strengthen the bond between religion and culture, also mandated 
"compulsory attendance at church", although this, however, was "widely ignored 
and eventually abrogated" (Hale, 1992, p.3). 
The Norwegian constitution of 1814 verified the evangelical Lutheran religion 
as the official state religion and further stipulated that the "king and all public 
officials other than members of the Storting (government) had to be members of this 
established church" (Hale, 1992, p.4). The early symbolism and desire for 
homogeneity is what Hale calls a "romantic notion of religious unity" (Hale, 1992, 
p.4). This religious unity was reinforced through the power of the Lutheran state 
church that held "all other movements at bay" (Samuelson, 1961, p.23). 
Lutheranism came to be a "source of moral direction, spiritual guidance, identity 
and meaning" (Beckford, 2003, 46). Religion was believed to promote "well being, 
stability", "integration of society" and "unity and cohesiveness" (Beckford, 2003). 
The Lutheran moralistic social ethic dominated the economic structure and political 
culture of Norway, subsequently denying entry to the reformed Protestant religions 
and their understandings of the economic and social world, which were "so 
important to the capitalist ethic" (Samuelson, 1961, p.23): 
There consequently arose a special Lutheran-Pietistic mode oflife that strengthened the 
inhibition, engendered by economic development of the country, against the emerging 
capitalist ethic in the rigorous form that it took in the countries specifically affected by 
Calvinistic Puritanism. (Samuelsson, 1961, p.23) 
The reformed Protestant influence that failed to infiltrate the Norwegian 
framework of social and economic values entered New Zealand through the 
colonising influence of England and Scotland, thus dispossessing the indigenous 
cultural and religious values of the Tangata Whenua. The trajectory of religion and 
culture within New Zealand is complex in comparison the growth and predominance 
ofLutheranism within Norway. Lutheranism in Norway was applied to a 





Lutheran religion became the state church of Norway. In comparison, New Zealand 
had a pluralist religious and cultural structure with several denominations competing 
for dominance over New Zealand society. Consequently, New Zealand does not 
have a state church. Despite the complexity in beliefs there came to evolve in New 
Zealand across the branches of Protestantism a common belief and value system in 
relation to economic and social life. Kahl (2005) labels this "reformed 
Protestantism". 
New Zealand and Reformed Protestantism 
The reformed Protestant influence on the national values of New Zealand is 
found within the Presbyterian, Anglican and Methodist denominations. The Scottish 
religious influence on New Zealand was through the Presbyterian Church, whose 
membership in 1881 accounted for 23.09% of the population (Mol, 1972, p.366). 
The English influence was through the Anglican Church (Church of England) whose 
membership was 41.5 % and, the Methodist church that accounted for 14.08% of the 
population in 1881 (Mol, 1972, p.,366). The reformed Protestant influence on New 
Zealand is complex and must be examined in the values and beliefs that the settlers 
bought with them from their countries of origin. 
From Scotland came the Presbyterian Church bearing the Calvinist beliefs of 
meritocracy, the Protestant work ethic, and the subsequent emphasis upon 
vocational and economic status. Scotland was "the outstanding example of 
Calvinism's capacity to impel people to economic activity and "capitalism" 
(Samuelson, 1961, p.20). Education was the means towards the social, economic, 
and cultural society promoted by the Calvinist tradition. The Scottish Calvinistic 
approach to education saw its potential as not only "a stepping stone to meritocratic 
social promotion, but also as insurance that morality and religious sanctions would 
be universally studied" (Barber, 1980, p.141 ). The Calvinist philosophy of 
individualism and responsibility, where the individual "creates his own salvation" 
was inherent within the Scottish Education system (Boyde, 1921 ), and hence the 






The Scottish Calvinist attitude to schooling, while strongly emphasising the 
role of the church in the provision and instruction of education and subsequent 
curriculum, also emphasised individual moral characteristics that should be fostered 
by the school. Individuals had a "moral obligation to develop ... talents to the full", 
thus emphasis on academia was strong with the education system acting as 
"selective agencies whereby pupils would be identified and prepared to take their 
appropriate place in the Scottish community" (Hardy, 1973, p.3). The schools in 
Scotland espoused an equality of opportunity characterised by meritocracy that 
applied to all, whether one had poor or rich origins (Hardy, 1973 ). Education for the 
Scottish people developed to have both "religious and practical value" (Hardy, 
1973, p.16). Practically, the Scottish people valued the individual who through 
ability, and despite class, progressed successfully through the school system to 
university (Hardy, 1973, p.16). Social mobility became a key characteristic of the 
education system. 
While the influence of Calvinism is relatively easy to trace in Scotland, the 
situation in England is more complex. The influence of the Revolution on the 
Church of England was a long and complex process, with power struggles and 
influential relations between Anglican, Sectarian and Puritan influences (Collinson, 
2003). Of these, Puritanism provides the clearest link with Calvinism (Weber, 
1968). The years 1530-1640 saw Puritanism's greatest impact on the culture of 
England. Of especial interest for this thesis is the role that Puritanism had in shaping 
education within this period: "the puritan-capitalist ethic which extolled 
competition, thrift and hard work ... saw in education a means of self-improvement 
and advancement for the meritorious" (Lawson and Silver, 1973, p.104). Richard 
Baxter, a representative of English Puritanism, demonstrates the attitude of the 
Puritans and the subsequent connection with Calvinism that influenced the 
development and characteristics of education: 
If God shows you a way in which you may lawfully get more than in another way ( without 
wrong to your soul or to any other), if you refuse this and choose a less gainful way, you 
cross one of the ends of your calling, and you refuse to be Gods steward, and to accept his 
gifts and use them for Him when he requireth it: you may labor to the rich for God though 





With the Restoration, Puritanism declined as an overt and nationally 
sanctioned influence. Protestantism in England, however, across the complexity of 
the Refonnation and Restoration, developed a common ground that is reflective of 
the reformed Protestantism framework of values: 
The heritage of Christianity dominated the [English] population, undenominationally you 
might say. Even when there remained no definite belief, a religious substratum persisted 
influencing morality and social relationships, even in their humblest detail" (Bedarida, 1976, 
p.86). 
The character of reformed Protestantism within England is shown clearly by 
Bedarida's description of the common religious moral foundation, labelled broadly 
as un-denominational Christianity: 
God blessed the bold, and success in business was a sign of divine favour. One could almost 
equate ones bank account with ones place in heaven. At the same time, the bourgeois spirit 
was solidly entrenched in all the religious sects. It was as if the Gospel and respectability 
went hand in hand ... Finally this Christianity was a profoundly inegalatarian Christianity, 
for which the social hierarchy, far from being a sign of selfishness, was simply the reflection 
of Gods design for human society (Bedarida, 1976, p.91-92). 
Subsequently Anglican education served well the "political socialization and 
the reproduction of the class structure" objectives of the "English ruling elite" 
(Green, 1990, p.69). Methodism, the minor contribution to reformed Protestantism 
in New Zealand, within England was "the religion of largely industrial classes" 
(Wilson, 1966, p.24). Methodism promoted "individualism and personal 
responsibility" and it is clear that the work ethic in Methodism derived from 
Puritanism that in turn was born of Calvinism (Wilson, 1966, p.27). 
In New Zealand, the English Anglican denomination and the Scottish 
Presbyterian denomination "went on record affirming their resolve to share with 
their respective parent bodies a common version of the Christian faith" (Brown, 
1996, p.66). The Anglican Church, while retaining Catholic rudiments in its liturgy, 
adhered to a standard Protestant framework "in the relationship between the people 
and churches" (Jackson, 1987, p.3). The work ethic, "derived from Calvinist and 
Puritan theology" penetrated New Zealand education and society where "work was 
no longer seen as a necessity, but a positive thing to be done well for the glory of 
God and the preservation of the individual soul" (Shuker, 1987, p.119). 
/. 
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The context of New Zealand is important in explaining the flourishing of these 
reformed Protestant values. New Zealand, for the newly arrived settlers, was a 
"labourer's paradise", one that fostered the values of individualism, personal 
responsibility, hard work and ability; values that were implicit in the culture of the 
settler's homelands (Fairburn, 1989). Prosperity within New Zealand was for those 
who were perceived as "morally deserving" (Fairburn, 1989). The social constraints 
of the home countries that may have questioned a man or woman's wish to believe 
in the individualism and rationale of reformed Protestantism were absent in this new 
land. "The conditions necessary for individual success in New Zealand were 
imagined to operate outside a social framework. The principal requirement was 
something internal to each man - that he discipline himself and cultivate the work 
ethic" (Fairburn, 1989, p.50). A consequence of the New Zealand environment and 
the inherited religious values and attitudes of reformed Protestantism was the view 
of equality of outcome: 
It is extremely rare to find any source which praises New Zealand on the grounds that 
everybody is on the same level of wealth. On the contrary, the endlessly recurring message is 
that New Zealand is an extremely open society in which men should command different 
shares of 'natural resources' to the extent that some have worked harder than others" 
(Fairburn, 1989, p.52). 
Reinforcing the individualism in the ethics of reformed Protestantism was the 
religious pluralism of New Zealand society. Religious pluralism limited the 
churches' ability to preach social ethics on a macro level as differences in cultural 
and religious make-up could create harmful outcomes. The churches subsequently 
defined "the Christian faith in narrowly individualistic and moral terms since it was 
easier for everyone that way" (Jackson, 1987, p.173). Davidson (2004) extends the 
reformed Protestant influence on developing individualism in a pluralist society: 
For churches, the challenge to create a godly society was directly related to standards of 
personal morality. Protestant piety in the nineteenth century was still largely shaped by the 
puritan evangelical traditions. They placed great store on individual behavior as a means of 
controlling social well being. Christian socialism ... had little influence in nineteenth century 
New Zealand. Churches tended to approach issues of welfare and social change from an 
individualistic perspective, emphasizing conversion and avoidance of what they defined as 






Economic success within a value framework of Reformed Protestantism 
combined with a culture of pluralism and individualism had the potential to breed 
superiority within the worldly domain (Wogaman, 2004). New Zealand was typical 
of "societies with a frontier outlook" and "placed great weight on individual effort 
and achievement" (Renwick, 1986, p.39). In addition, it was the lower middle 
classes that formed the majority of settlers and subsequently it was these classes and 
their values that became the dominant influence. In effect, the lower middle class 
was the governing class "which generated the 'ruling ideas"' (Gibbons, 1981, 
p.307). These values and ideas are explained by Gibbons: 
Work produced profit and that hard work produced greater profit. Conversely they held in 
contempt those who did not work hard or appeared not to work at all. They believed in social 
order and the hierarchal order of society. (Gibbons, 1981, p.30) 
Thus, within New Zealand, the belief developed that for those who took the 
opportunity and worked hard within their ability, success and possible "self-
righteousness" was the reward. Wogaman summarises the logical proof that 
subsequently developed in New Zealand: 
I have worked hard. I have been diligent, I have played by the rules, therefore God has 
rewarded me with success. People who are less well-off than I may be poor because they 
have not been as diligent and responsible as I have. (Wogaman, 2004, p.291-292) . 
Religion within the Habitus of Education Systems 
The function of the school is to 'socialize', to pass on to a new generation a social heritage 
of ideas, values and knowledge. 
(Lindbekk, 1974, p.161) 
The influence of Lutheranism and reformed Protestantism upon education is in 
the values, attitudes, and beliefs that exist "in the background, unnoticed but 
influential in that it lays terrain upon which action occurs" (Williams, 2005, p.100). 
Bourdieu's concept of habitus assists in the explanation of the covert role of 
religion. Habitus is a characteristically unobserved, "set of dispositions that generate 
and structure human actions and behaviours. It shapes all practice, and yet it is not 
experienced as repressive or enforcing" (Deal and Beal, 2004, p.62). The religious 





that legitimises the practices of society and subsequent stratification, or lack of 
(Deal and Beal, 2004). It is "a lasting, generalized and transposable disposition to 
act and think in conformity with the principles of a ( quasi) systematic view of the 
world and human existence" (Bourdieu in Rey, 2004, p.337). A habitus is learnt 
unconsciously through the informal structure and culture of a setting: 
While a person's behaviour may be in part determined by formal social rules and mental 
ideas ... a significant determinant of behaviour is hidden, implicit knowledge learned 
informally and embedded in specific social practices" (Deal and Beal, 2004, 63). 
The state education system has an integral role in this process, where the 
preservation of values is integral to Bourdieu's understanding of the function of 
education. The function of education is to protect and maintain the values that 
legitimise and continue the foundation of the "social order" (Bourdieu, 1974, p.40). 
The beliefs of Lutheranism and reformed Protestantism were influential in 
determining the values and subsequently the role and priority of economic, social 
and cultural forces upon the purposes of the education systems of Norway and New 
Zealand. Within Norwegian society, Lutheranism came to define and judge social 
life. Subsequently there arose a focus upon morality and the community opposed to 
the economic directed perceptions of society. In comparison, the reformed 
Protestantism's emphasis upon individualism, meritocracy, and vocation came to 
fertile land in early pluralistic New Zealand. These different priorities and values 
upon social or economic aspects of life became an integral part of the "habitus" of 
each nation. The education systems of Norway and New Zealand, both overtly and 
covertly communicated the religious habitus. Religion is within both the overt and 
hidden curriculum that exposes students to the "intellectual, political and social 




Lutheranism and the Foundation for Social and Moral Values in 
Norwegian Education 
Lutheranism is the foundation on which the national education system of 
Norway developed. Subsequently, within the early development of education in 
Norway, the priority of the social and moral above the economic and vocational is 
embedded within the value base and purpose of education. Mass schooling was first 
initiated in Norway by the 1739 Education Ordinance, which required all children, 
regardless of class and gender "to attend school for the purpose of gaining a 
foundation of the Christian faith and turning toward salvation" (Rust, 1989, p.13 ). 
Schooling was intended to be compulsory, for children from the age of seven years 
until they were "ten to twelve years old, or until they could read and undergo 
confirmation in Christianity" (Rust, 1989, p.13). Geographical and economic 
reasons, however, encumbered this intention. 
The objective of the Education Ordinance of 1739 was a Christian pietistic 
education in preparation for the life ritual and citizenship verifying status -
confirmation (Flint, 1990). Confirmation required a "systematic Christian 
education" of which the dogmatic knowledge was orally examined at the time of 
confirmation (around 14 years) (S0dal and Eidhaman, 2005, p.48). Confirmation 
became a powerful ritual connecting the social and cultural sphere of life with the 
religious and educative, for without confirmation one could not marry nor obtain 
particular vocations (S0dal and Eidhaman, 2005). Confirmation signified moral 
sanction and community legitimization of admittance into adulthood, those who 
were not confirmed were subject to "heavy penalties" and "great disgrace" (Rust, 
1989, p.13). 
The purpose of the schools was "salvation rather than vocation" and the ability 
to read was necessary only so children could independently read and understand the 
messages of the bible (Rust, 1989, p.12). Within Norway, the philosophy that Luther 
had placed on society was transferred to education: 
All God's "children were capable ofleading equally holy lives. In this respect, Norwegians 
were committed to a type of equal educational opportunity advocated by Luther, who 






People differed in terms of worldly standing, but these came from 'human laws and 
inventions', God's law dictated that all were capable of being "equally Christian" (Rust, 
1989, p.16). 
For Luther, education was a contribution to the community and church, it was not a 
means for rising above one's place in society (Gritsch, 1994). God had chosen to 
place an individual in a particular station and calling of life, thus an individuals 
worldly activities should be constrained by the limitations of ones position (Weber, 
1968). 
Essential to understanding the lack of emphasis upon the vocational purposes 
of schools in early Norway was the Lutheran belief that, "pursuit of material gain 
beyond personal needs must thus appear as a symptom oflack of grace" (Weber, 
1968, p.84). Thus, the application ofLuther's philosophy oflife to education led to 
the understanding that education was not a means for social advancement. Ability 
and success in education was as in matters of life a consequence of luck, and it 
followed that emphasis or reward upon such attributes was not important. The 
education system espoused by Luther was one in which access to educational 
programs were given to suit "their particular calling and character" (Witte, 2002, 
p.257). Consequently, the purpose of education in early Norway was founded on the 
belief that: 
education should not signal elevation into another class in society other than that to which 
the child has its rightful place. The individual was to be taught those skills appropriate to the 
lot of his class. The school was to teach the student to be satisfied with those circumstances 
which life offered (Opheim, 2004, p.12). 
The years 1739 to 1850 are labelled the "quiet century", and was one in which 
Lutheranism had a prominent role within education reflecting the role Christianity 
had in society (Holter, 1990). Lutheranism within society was pietistic in life and 
faith. Subsequently within the school this was expressed through the philosophy of 
the "pietistic ideal that true knowledge leads to piety" (Holter, 1990, p.38). "Good 
citizenship" was the ideal and goal of schools. The school's curriculum had both 
secular and religious knowledge, but the secular knowledge, however, was to be 
"subordinated to instructions for man's final and proper aim: salvation" (Holter, 
1990, p.38). The relationship between secular and religious can be illustrated 








are the secular subjects and on the second the religious knowledge and 
understanding. The objective was to "lead the pupils up to this higher floor of 
Christian faith and morality" (Holter, 1990, p.38). In the 1830's romantic 
nationalism joined with the Christian emphasis in schools. The common schools 
were the instrument for the "awakened Norwegian spirit" (Rust, 1989, p.61). 
Equality of educational opportunity extended its realm from the solely spiritual to 
include: 
the notion that each person was capable of enlightenment, rationality, and learning ... there 
was little inclination to do away with social differences, but each person, regardless of his 
place, or social station, possessed the right to enlightenment (Rust, 1989, p.62). 
The concept of equality in the 1850's went through a change of philosophy 
where although the status of vocation remained the same, the course by which 
individuals accessed vocations changed. Previously vocation was determined on an 
inherited status with the education system acting to reproduce the inherited social 
structure. A "new understanding of the nature of mankind", however, challenged 
"this artificial distinction" with a new function for education (Opheim, 2004, p.12). 
The new liberal humanism implied "that all youths, irrespective of social and 
economic background, should have the opportunity to climb to the very top of the 
education system (Opheim, 2004, p.12). The only differences, which would be 
accepted, were those, which were the responsibility of "The Creator" (Opheim, 
2004, p.12). Education, despite this change of vocational determination, remained 
primarily for the "need to educate ordinary folk for responsible citizenship" 
(Lauglo, 1995, p.272). 
In the 1850's the secularisation of the curriculum and administration of 
education within Norway came under two prominent influences. The first was the 
increased value and desire for knowledge that stemmed from the "progress of the 
industrial society" (Holter, 1990, p.39). The second was the increased centralisation 
of education with the consequence of economic and political influence from the 
state (Holter, 1990). The school commission in 1858 suggested that what was 
needed was "to establish a balance between the two principle aspects of life: life as a 








disturb each other" (Holter, 1990, p.39). Consequently, the years following 1850 
were characterised as the "great period of reforms". 
In 1863 P.A. Jenges Laesebog for Folkeskolen, a secular reading book for folk 
schools, replaced the dominance of the Lutheranism catechism textbook (Flint, 
1990). Social, economic and political pressures required secular skills and 
knowledge (Flint, 1990). Secularism, however, progressed paradoxically in 
conjunction with religion, and as secularism grew so also did religion: "all evidence 
points to a massive increase in levels of religiosity between 17 40 and 1891" (Flint, 
1990, p.111 ). For Flint this was a "kind of incipient intellectual secularization 
without actually reducing the level of formal Christian knowledge significantly" 
(1990, p.111). 
In 1889, the state school system was formally made independent of the state 
religion. Informally the Church remained influential in the education system with 
the consequence that religion in its traditional form of indoctrination in the 
curriculum and the requirement that teachers had to be members of the state church 
remained. (Hom, 1981 ). All political parties across the spectrum of political 
ideology agreed that there would be a Christian clause in the objective of education: 
"to contribute toward the Christian upbringing of children" (Holter, 1990, p.43). In 
the formative period of the Norwegian education system up until the 1930's 
religious and enlightenment concerns dominated the Norwegian education system 
forming a foundation for the prominence of cultural and social values and functions 
over the economic concerns (Rust, 1989). For Rust (1989), indicative of this priority 
is that vocational education did not become fully incorporated into, and the 
responsibility of the Department of Church and Education until the late 1930's. 
Within the development of the Norwegian education system, we can see the 
implantation of a religious and moral definition of equality. Equality of morality, 
and the belief that one's ability, merit, or job was not significant to salvation or 
personal worth would prove to have a lasting impact on the value base and purpose 
of education, despite the increasing secularisation of the schools. Thus, primarily 
"religious and enlightenment interests" as opposed to "industrialism and social 




Norway (Rust, 1990. p.248). The close relationship between culture and religion 
with a predominantly homogenous society meant that religion would continue to be 
an acknowledged influence on education. 
The growth of secularism in Norway meant an increased role for secular 
knowledge to meet the new economic and vocational needs of industrial society. As 
such, education within Norway grew from its inception in the 1739 from solely 
being concerned with social and cultural values to an increase in the economic and 
vocational purpose of education. Important, however, in the comparison between 
Norway and New Zealand is the initial value base stemming from the differences in 
Protestantism that would remain as the national framework of values. This 
influenced the priority and the way in which vocational goals of education in 
Norway would be perceived. Education in Norway was founded on the social and 
cultural values of Lutheranism that would become the perspective from which the 
vocational purposes of education were viewed. The founding of the New Zealand 
education system, in contrast, was upon the reformed Protestantism emphasis upon 
vocation and class. Thus, the social and cultural purposes of education within New 
Zealand would be viewed from the vocational and economic perspective. 
Reformed Protestantism and the Foundation for Vocational Values 
in New Zealand Education 
In contrast to Norway, religion within New Zealand became an 
unacknowledged influence in education with the passing of the secular clause in the 
Education Act of 1877 that made schooling compulsory and universal (Mackey, 
1967). This was contrary to the beliefs that immigrants bought with them to New 
Zealand. New Zealanders at this time agreed with the Norwegians, in that society 
needed religion, and that education had a central role in teaching important Christian 
beliefs and morality (Breward, 1967). Religious pluralism proved to be the variable 
that led to the revision of the place of religion within education. Opposed to the 
perception of the religious homogeneity in Norwegian society, New Zealand was a 
pluralist Christian nation constructed of many competing denominations that each 






p.8). "Then, as now" the Currie Commission stated "the country had to face the fact 
that the religious composition of the people was very varied" (New Zealand 
Commission on Education, 1962, p.676). 
The differences between denominations were accentuated by the 
corresponding national differences that led to different and passionate stances on the 
role ofreligion in a universal national education system (Mackey, 1967). A secular 
education system proved to be the only means possible for the legislation of a 
universal and compulsory education system that would "allow all parents 'without 
violence to conscientious scruples' to send their children to school" (Alfred 
Dommett in Mackey, 1967, p.57). Thus, the education act deemed primary 
education to be compulsory, free, and secular (Mackey, 1967). What also needs to 
be taken into consideration is that although the primary schools were bound by the 
secular clause, the secondary schools were not. The secondary schools, which had 
the freedom of religious conscience, have, failed on the most part to implement any 
form ofreligious instruction (New Zealand Commission on Education, 1962). The 
Currie Commission believed that although this could be due to the time constraints 
of a full curriculum, it was also evidence of the preference towards secularism 
within New Zealand society (New Zealand Commission on Education, 1962). 
As the values of Lutheranism are found within the Norwegian national value 
system the influence of reformed Protestantism, despite the secularism of society, is 
found within the New Zealand national values framework (Kahl, 2006). The secular 
education environment reflected, fostered, and promoted the economic and 
vocational values of reformed Protestantism. There was for the protestants a 
"vaguely protestant flavour" to the secular expressions of education at this time in 
New Zealand history (Breward, 1967, p.18). Illustrative of this is the New Zealand 
Education Act of 1877, which placed precedence "on the economic function of 
education that is the "preparation of students for the work place" (O'Neill, 2004, 
p.28). This vocational objective can be seen as reflective of the significance 
reformed Protestantism placed upon vocation in determining personal worth. 
Calvinism evolved to become "the vehicle of an almost utilitarian individualism" 
(Samuelsson, 1961, p.16), and so too, did the education system ofNew Zealand. 






understanding the dynamics of the education system was the relationship between 
schooling and work where "the preparation of pupils for employment has been a 
vital function of compulsory schooling (Shuker, 1987, p.119). 
The vocational purpose underpinned the system of education through the 
function of meritocracy in the "sorting and allocating" of students for the workplace 
(Shuker, 1987, p.119). Meritocracy is defined as "ability+ effort= merit" (Simon, 
1994, p.48). The philosophy of meritocracy has striking congruency with the 
Calvinist philosophy that emphasises work and talent in determination of worldly 
and spiritual merit. The meritocratic belief was inherent within the Education Act of 
1877, where it was believed that "if the state gave a minimum of free elementary 
education to [ xvii/xviii] every child, those with the greatest natural ability would 
somehow fight their way towards the top" (Beeby, 1986, p. xvii-xviii]. In the 
debates leading to the 1877 Education Act, the Scottish value of meritocracy was 
inherent within the arguments. Mr Ball, in 1869 quoted Charles Kingsley in 
avocation for the right of education, "if a citizen has one right above all others to 
demand anything of his country, it is that he should be educated, that whatever 
capabilities he may have in him, however small, may have a fair chance of 
development" (Harker, 1990, p.27). Similarly, William Fox, in 1871 supported an 
education system that would allow, "the poorest boy in the street to reach, by 
exercise of his own intelligence and application, the university of the land" (Fox in 
Harker, 1990, p.28). 
Existing alongside meritocracy within the foundations of the New Zealand 
education system is the contrary Calvinist concept of predestination where "if God 
had decreed the mass to be damned then to relieve their state was to fly in the face 
of God's wise judgment" (Barber, 1980, p.140). Bowen, for example, argued that 
it is not intended to encourage children whose vocation is that of honest labour to waste in 
the higher schools which might be better devoted to learning a trade, when they have not got 
the special talent by which that higher education might be made immediately useful (Bowen 
in Harker, 1990, p.29). 
Bowen, of the more privileged class in New Zealand, "felt no need to camouflage 




1993, p.86). Thus within the development of New Zealand education were two 
objectives. The first was the aspiration to create an imitation of "English landed 
society", undoubtedly reflective of the English contribution to education; and the 
second was reflective of the Scottish belief in meritocracy, "where one could 'get 
on' by ability and hard work" (Shuker, 1987, p.37). 
Both the English and Scottish beliefs were accommodated within the 1877 
Education Act through the provision of "bread for all and jam for the deserving" 
(Renwick, 1986, p.26). Thus while primary education was provided for all, the 
extension of the 1877 education act to include provision for secondary education 
was opposed by Bowen and "most other members on the ground that education 
should not be wasted on the undeserving" (Renwick, 1986, p.26). Entry into 
secondary schools would be through either economic means or ability legitimated 
by credentials (Shuker, 1987). 
All citizens have the right to a system of public education that provides a ladder of 
opportunity which their children may climb to the very highest rung. But it is up to 
individuals to demonstrate their ability to profit from the opportunities associated with the 
higher rungs. (Renwick, 1986, p.26) 
Thus the first 50 years of education in New Zealand has subsequently been 
characterised as "survival of the fittest" (Beeby, 1986, p.xxii). The purpose of 
education became the classification and selection of students for the workplace, 
opposed to the "prime task of educating them" (Beeby, 1986, p.xviii). The 
vocational purpose of education meant that on passing the standards required by the 
education legislation of 1877, individuals could enter the work force (McKenzie, 
Lee & Lee, 1996). Thus, "bright" children who demonstrated this ability could enter 
the work force at an early age, while "'dull' children were 'punished' by having to 
stay more years at school" (McKenzie et al., 1996, p.105). This is in direct contrast 
with the spiritual and moral attainment of confirmation deemed necessary to 
successfully complete school in Norway. 
The vocational purposes of education, and the meritocratic belief of the New 
Zealand education system has been primarily through the "credentialing role" of the 





The dictum that, 'In school we are taught that valuable learning is the result of attendance; 
that the value oflearning increases with the amount of input and finally, that this value can 
be measured by grades and certificates', had become a reality (McKenzie, 1975, p.100). 
Schools in New Zealand focused "unduly on examinations and results", and there 
existed a'" sweet simplicity' of a list of passes and failures as a means of gauging 
the success or otherwise of a school" (Ewing, 1970, p.15). On a micro level, the 
accumulation of education credentials was believed as the determinant of class. The 
public in New Zealand subsequently developed ambition and desire for educational 
credentials (O'Neill, 2004). Stratification in New Zealand society became legitimate 
through the assessment of ability and effort within the education system. Vocation, 
obtained through credentials was "closely linked to status and definitions of 
individual self-worth" (Shuker, 1987, p.119). The evolution of the vocational 
purpose of education in New Zealand was not to meet vocational needs but 
vocational aspirations. Vocational status can be seen to be related to the contribution 
of reformed Protestantism in the encouragement of individuals to rise in worldly 
standing and wealth in "an absolute sign that one was saved by God" (Kahl, 2005, 
p.107). 
In illustration, rural parents in New Zealand rejected "vocational training in 
the agricultural and pastoral occupations" within the schools that serviced the rural 
areas (district high schools). Indeed, "[r]ural parents were anxious to avoid 
jeopardising any chances that their children might have had at sitting for high-status 
examinations" (McKenzie et al., 1996, p.162). Of priority to the people in the rural 
communities was the school's ability to provide "upward social and vocational 
mobility" (McKenzie et al., 1996, p.116). This belief in the role of education can be 
seen as stemming from reformed Protestantism. Within reformed Protestantism, the 
belief developed that "we should not be content with things as they are; we should 
improve them, to the greater glory of God" (Wogaman, 2004, p.291). The evolution 
of this belief to secular understandings within the education system of New Zealand 




Education within New Zealand can be seen as reflective of the two concepts 
of predestination and the protestant work ethic of reformed Protestantism. The 
existence of these two contradictory beliefs within the education system meant that 
both the English and Scottish interpretations of vocation and status were met. On the 
one hand, education was seen to reproduce the existing class structure, by which 
those with status had their rightful God given place in society. This was through the 
restricted access to secondary school by means of fees (McKenzie et al., 1996). On 
the other hand, the meritocratic function of education was through the promotion of 
"bright" children who passed standards five or six to gain free places in secondary 
education (McKenzie et al., 1996, p.135). 
The eventual "opening up" of the education system" in 1903 was due to the 
"demands of the ambitious who sought free access to competitive school 
credentials" (McKenzie et al., 1996, p.113). Common to both these perspectives is 
the value upon vocation in determination of individual worth and status. By 1915, 
state education in New Zealand "offered the appearance of equality of educational 
opportunity, with an emphasis on access for those of merit" (Shuker, 1987, p.284). 
Up until 1936, the proficiency examination, "the test to see if a child were fit to go 
to secondary education" dominated the primary school with the consequence that 
preparation for this examination and future secondary education was the focus of 
primary education (Mason, 1945, p.19). This was despite the fact that half the 
children attending primary school never had the opportunity to attend secondary 
education (Mason, 1945). 
Thus as Weber states, the capitalism that "has come to dominate economic 
life, educates and selects the economic subjects through a process of economic 
survival of the fittest" can be found within the early development of education in 
New Zealand (Weber, 1968, p.55). The integral difference between Norway and 
New Zealand is the perception placed on vocation for the determination of personal 
worth. When vocation is representative of personal worth it becomes the 
predominant purpose of the education system. Social and cultural issues are 
perceived through a vocational lens. When vocation does not represent personal 
worth, the vocational purposes of education are secondary to the moral and social 




The differences in belief between Lutheran.ism and reformed Protestantism 
toward vocational and personal status can contribute to understanding the 
differences that exist between the education systems of Norway and New Zealand. 
Norway within the period from the inception of its education system until the 1930s 
placed emphasis upon the social and moral purpose of education at the expense of 
the vocational and economic. This value base is partly derivative of the Lutheran 
understanding of vocation as insignificant in determining salvation and personal 
worth. Toil, to better one's position in society was discouraged and viewed as 
detrimental to the individual and society. 
Opposed to Lutheran.ism, reformed Protestantism placed significance upon 
vocation in determining salvation and personal worth. Thus striving to better one's 
vocation or to obtain a vocation of a high class was encouraged through the 
application of the protestant work ethic. Reformed Protestantism came to influence 
New Zealand through the religions of Scotland and England. One of the main 
purposes that New Zealand's education system evolved became the sorting and 
allocating of students to vocations through the allocation of credentials based upon 
ability and effort. Credentials were believed to provide access to vocations of a high 
status. The New Zealand education system subsequently placed priority upon 
vocational and economic purpose at the expense of the social and academic 
elements of education. 
The differences that existed between Lutheran.ism and reformed Protestantism 
in determining the framework of values also had consequences beyond the 1930s. 
The next chapter will explore the period from the 1930s to the 1980s, which 
witnessed the rise of the welfare state. The influence of Lutheran.ism and reformed 
Protestantism are important contributing factors towards determining the welfare 
state typology of Norway and New Zealand. The welfare state subsequently affected 
the development and character of the education systems. Lutheranism will be 
explained as significant in determining the social democratic welfare typology of 
Norway, while reformed Protestantism is influential in the antipodean/liberal 




social, moral, vocational or academic purposes in the founding years of the national 
education systems of Norway and New Zealand remain within the respective 






The Relationship between Religion, Welfare State 
Regime and Education 
In Chapter Two contrasts in the purpose and value base of schooling between 
Norway and New Zealand were explored through the lens ofLutheranism and 
reformed Protestantism. Lutheranism and reformed Protestantism impacted on both 
education systems through the promotion of beliefs and attitudes that became part of 
the "national framework of values" (Kahl, 2006). This chapter will explore the 
contribution of Lutheranism and reformed Protestantism toward determining the 
welfare state regime and the continual evolution and influence of their beliefs upon 
the values and purposes of education. Differences between the purpose and value 
base of education in Norway and New Zealand outlined in chapter one continued in 
the period of welfare state development from the 1930s to the 1980s. The 1980s 
marks the beginning of the crisis of the welfare state that was followed by 
restructuring toward a new right ideology. 
Esping-Anderson (1990, 1999) distinguished between national welfare state 
regimes. By his categorisation Norway is characterised as a social democratic 
welfare regime, while New Zealand is characterised as an antipodean/liberal 
typology. Kahl (2006) through a global study of Western nations links the typology 
of social democracy with the historical antecedents of Lutheranism, and, the liberal 
regime with reformed Protestantism. Arnesen & Lundahl (2005) claim that social 
democratic typologies emphasise the "social/cultural functions of education", while 
the liberal regime emphasises the economic function of education (Arnesen & 
Lundahl, 2006, p.289). This chapter links Lutheranism and reformed Protestantism 
to education through analysing and combining the two separate research claims of 
Kahl (2005) and Arnesen & Lundahl (2006). Within this chapter I make the 




education in social democratic Norway, and reformed Protestantism with education 
in antipodean/liberal New Zealand. 
The education system of Norway characterised by Lutheranism and social 
democracy would emphasise the cultural and social purpose and values of 
education. In comparison, the education system of New Zealand characterised by 
reformed Protestantism and an antipodean/liberal welfare typology would 
emphasise the economic purpose and values of education. This chapter explores the 
growth of the education systems, from the 1930s, to the last two decades of the 
twentieth century. From this time onwards, New Zealand and Norway were both 
influenced by the new right albeit at different times (Marrow, 2004). New Zealand 
was a fast reformer, and Norway was slow. To account for these differences the 
welfare state regime within Norway is examined up until the late 1980s and New 
Zealand up until the early 1980s. 
The Norwegian Social-Democratic Welfare State and the New 
Zealand Antipodean/Liberal welfare State 
The welfare state has "tremendous national variation" that can be seen to be 
derivative of a nation's historical framework of values (Esping-Anderson, 1990, 
p.56). Broadly speaking, New Zealand is characterised by a "residual welfare state", 
while Norway is an "institutional welfare state" (Esping-Anderson, 1999, p.85). A 
residual welfare state provides welfare and support 'only when the family or market 
fails', the people it supports are those whom the state defines as 'marginal and 
deserving social groups' (Esping-Anderson, 1990, p.20). An institutional welfare 
state on the other hand attends to the whole population through universal welfare 
support (Esping-Anderson, 1990). From this initial distinction, Esping-Anderson 
(1999) divided the welfare state into liberal, social democratic, conservative, and 
antipodean regimes. From the differences in the frameworks of values between 
Norway and New Zealand, variations within welfare state typology subsequently 
arose. Norway presented a solid case of social democracy, while New Zealand is 






Anderson, 1999, p.78). Thus, "the social democratic model and egalitarianism have 
become basically synonymous" (Esping-Anderson, 1999, p.80). 
The universal provision of welfare in Norway is dependent upon a "robust 
moral foundation" to legitimise the redistribution of resources (Boston, 1993, p.47). 
Such a moral foundation is easier to achieve from a foundation of homogeneity, 
which was the common self-perception in Norway. At variance is New Zealand's 
strong self-awareness of pluralism, which is an impediment to a common "robust 
moral foundation". A policy such as "universalism" that creates a degree of 
homogeneity finds less approval in a society that perceives itself as already 
legitimately heterogeneous in culture and class (Galtung, 1974). In addition, class 
heterogeneity that is accentuated by cultural differences (Galtung, 1974) is validated 
by reformed Protestant beliefs that justify economic difference and the 
stigmatisation of the poor. 
The homogeneity of Norway and the Lutheran influenced framework of 
values provides a robust moral foundation and a favourable disposition toward 
homogenising policies. Universalism, however, is not the most important 
distinguishing characteristic of the social democratic regime, for although social 
democrats have pushed universalism harder and more successfully than anyone else, 
their "social democratic 'people's pensions' or national health care are only 
marginally more universalistic" than their post-war British or Dutch brethren" 
(Esping-Anderson, 1999, p.78). What is significant is that the rights to access the 
benefits of the Welfare state are based on citizenship, rather than "demonstrated 
need or on an employment relationship" (Esping-Anderson, 1999, p.78). Also of 
importance is that the social democratic states have "struggled deliberately to close 
off the market so as to maximise equality" (Esping-Anderson, 1999, p.79). 
Traditionally social democrats have based their welfare theory on two 
principles: "communitarianism" and "equality" (Heywood, 2004). Social democrats 
go beyond the liberal welfare understanding of welfare as freedom from "social 
evils", and believe that the function of welfare is to "promote the spontaneous bonds 
of sympathy and compassion which characterize a genuine community" (Heywood, 






injustices and inhumanity of market capitalism" (Heywood, 2004, p.311 ). The 
ideology of socialism underpins social democracy. Socialism derives from the Latin 
word "sociare" meaning "to combine or to share", in contrast to the destructive and 
harmful tendencies of individualism (Vincent, 1995, p.84). A strong sense of 
community is necessary for socialism and is "usually premised on a belief in a more 
objective, identifiable moral or religious consensus" (Vincent, 1995, p.100). 
Socialists believe that morally, humans have the ability to be equal in ways that 
capitalism, by its nature, can never achieve. Morality is more important than the 
ability and effort necessary for capitalism because all can achieve it (Vincent, 1995). 
In contrast to social democracy, stratification of society within the liberal and 
antipodean regime is acceptable as it is reflective of the individual's "effort, 
motivation, adeptness and self-reliance" (Esping-Anderson, 1990, p.62). State 
assistance is subsequently targeted solely at the "genuinely poor", and, at a 
minimum to allow for the proper functioning of the market, which left 
unconstrained, will materialise universalism and equality (Esping-Anderson, 1990). 
The needs-assessed welfare provisions have dominated the New Zealand welfare 
state. Without the "robust moral foundation" and beliefs underpinning the social 
democratic welfare state, welfare has the potential to become from the social 
democratic perspective humiliating, because of the "loss of status, dignity and self 
respect" (Kildar & Kuhnle, 2005, p.23). 
The "truly liberal world" is one that combines "low social expenditure, low 
benefit equality, and low levels of taxation with a weak position for labour parties 
and trade unions" (Svallfors, 1997, p.285). New Zealand, with a strong role played 
by trade unions and a succession of labour parties is not classified as a "truly liberal 
world", and so although it has important liberal elements, New Zealand is included 
within the "antipodean regime". For the purpose of this thesis, New Zealand will be 
called an antipodean/liberal regime to account for the important influences of both 
regimes in the values and beliefs that underpin social structures. Liberal beliefs 
about poverty and work are important characteristics of the New Zealand framework 
of values that assist in understanding the connection between reformed 
Protestantism and the vocational and economic focus of education. The antipodean 





welfare benefits, yet to its advantage it is "more "needs sensitive" than elsewhere 
(Esping-Anderson, 1999, p.89). The state encourages the market passively though 
offering a minimum of entitlement (Esping-Anderson, 1999). The targeted welfare 
of the antipodean regime has "entitlement rules" which narrow beneficiaries to 
"low-income, usually working-class, state dependents" (Esping-Anderson, 1999, 
p.26). A consequence of targeted welfare is the punishment and stigmatisation of its 
recipients, creating a stratified society (Esping-Anderson, 1999). 
Pre-1980s the antipodean arrangement of welfare in New Zealand was 
subsidised by the wage-arbitration system that while falling outside of state activity, 
promoted a degree of egalitarianism through the rights granted to wage earners 
(Esping-Anderson, 1999). However, the power of the Labour movements was 
counteracted by the strength of right wing parties and sentiments within New 
Zealand society (Svallfors, 1997). Emphasis therefore has primarily been on 
"regulating wages and other work conditions, and less on welfare state 
redistribution" (Svallfors, 1997, p.285). The complex antipodean regime combines 
"low taxation and low social expenditures ... with high benefit equality" (Svallfors, 
1997, p.285). 
Individualism, inside the framework of values within New Zealand, is 
fundamental to understanding the incompatibility of social democracy within New 
Zealand, and the differences between Norway and New Zealand. Given that 
solidarity is a fundamental element for the success of social democracy, the focus 
and belief of individualism and meritocracy in New Zealand has contradicted and 
nullified this element. New Zealand has lacked the required base from which social 
democracy was built in Norway: "The collective ethos of social democracy ... did 
not easily take root in a populace who believed they could, and should, advance 
themselves on their own and not as part of a wider group" (Clarke, 1983, p.171). 
The individualist nature of New Zealand culture transferred to its understandings of 
equality where "egalitarianism has subsumed notions of the "possessive individual" 
and of personal responsibility (Olssen, Codd and O'Neill, 2004, p.131). 
Thus within nineteenth century New Zealand "socialism was not an influential 






century (Milburn, 1960b ). Indicative of this was the lack of congruence of socialism 
in New Zealand society was the rise of the Labour party to popularity and its 
ascendancy in the 1930s that was ascribed to the decrease in reference to socialist 
principles (Milburn, 1960b). New Zealand is popularly believed to have a history of 
social democracy, but as Vowles states: 
The history of social democracy in New Zealand has been uneven, its successes have been 
exaggerated, and its immediate future is uncertain. New Zealand entered into social 
democracy early but particularly since 1949 has failed to consistently maintain its vanguard 
role (Vowles, 1983, p.28). 
State intervention, however, has been a characteristic of the New Zealand 
state. In early New Zealand, it was seen as essential to liberty due to the economic 
constraints of the new British colony. From the liberal perspective, state intervention 
was seen as an advancer of liberty through "safe guarding individuals from the 
social evils that blight their existence" (Heywood, 2004, p.29). From these 
influences there developed a belief that the state will provide when needed (Vowles, 
1983). This was exemplified by the lack of willingness or ability from "private 
capital" to provide or produce services in the early years of New Zealand (Clarke, 
1983, p.171). The state was therefore looked upon by the settlers to provide services 
(Clarke, 1983). From the perspective of state interference there appears to be "clear 
overlaps" between social democratic Norway and liberal New Zealand (Heywood, 
2004 ). Differences though exist in the framework of values, which were 
consequential to a social democratic or liberal/antipodean regime. In Norway there 
existed common values that emphasised solidarity through equality of morality, 
while New Zealand valued competition, individualism, and meritocracy. From this 
perspective, the early chronological development of social welfare provision in New 
Zealand must be read in congruence with New Zealand's late development of 
welfare provision in the important "economic sense" (Marrow, 2004, p.12). This 




Religion and Welfare State Regimes 
Lutheranism and reformed Protestantism have critical differences in their 
values and attitudes towards poverty, redistribution, employment, and state activity. 
These values have subsequently developed different expressions and understandings 
of the purpose, structure and rational of the national welfare state regime. 
Traditionally the development of the welfare state has been perceived as primarily a 
"secular enterprise shaped by industrialization and modernization, class conflict, 
state structure and institutions, gender, and race. It is "religion blind" (Kahl, 2006, 
p.9). Religion, however, has had an influential historical role. Religion, dominated 
society at a critical time in the nation state formation (Kahl, 2006). Kahl (2006) 
believes that through a "cultural and historical perspective" we can refine our 
understanding of the development of the welfare state. Religion is a crucial variable 
as it is "one of the most important and ancient parts of a country's' cultural matrix" 
(Kahl, 2006, p.3). Manow (2004) and Kahl (2006), link the development of the 
welfare typology to the protestant tradition inherent in that nation's political culture. 
Lutheranism believed that all work is "of equal value for God" and a state of 
grace is "determined by faith", rather than wealth or predestination (Kahl, 2005, 
p.110). Subsequently Luther's response to social and economic questions was 
"moralistic" where all people are of equal worth (Thompson, 1984, p.163). The 
moralistic perception of poverty, economy, and worldly structure has led the 
Scandinavian social democracy to be described as "a secularized Lutheran 
movement" (S0rensen & Strath, 1997, p.13). The relationship between the historical 
influence of religion and political welfare state ideology in Scandinavia for 
S0renson & Strath (1997) is clear. Lutheranism believed that the church and state 
had an important role in regulating and protecting the community from the negative 
effects of the market where the "church was called publicly and unequivocally to 
reject exploitative economic developments, and to develop a constructive social 
ethic in response to them" (Lindberg, 2003, p.174). 
The evolution to a social democratic welfare state in Norway was a natural 
and straightforward path where "not much stood in the way of the government 




is a striking similarity between the values and attitudes inspired by Lutheranism and 
those of social democracy. By way of illustration, Martin Luther has been claimed 
as the "ultimate father of the modem welfare state" (S0rensen, 1998, p.367). The 
Lutheran Church actively supported the responsibility and provision for the welfare 
of society (Kahl, 2006). The role of the government was to regulate large businesses 
and to "help the poor, the orphans, and the widows to justice, and to further their 
cause" (Lindberg, 2003, p.174). Thus, the Lutheran countries can be called "the 
pioneers of welfare legislation" (Kahl, 2005, p.105). 
In comparison to Lutheranism, the reformed Protestant concept of 
predestination tended to eliminate responsibility from the community for the relief 
or alleviation of poverty, and instead believed that "the poor needed to punished and 
corrected" (Kahl, 2005, p.107). Calvin was influential in shaping the reformed 
Protestantism value base for the liberal orientated welfare states through fostering an 
"elitism and fatalism" which "eroded any desire to change the world. If God had 
decreed the mass to be damned then to relieve their state was to fly in the face of 
Gods wise judgment" (Barber, 1980, p.140). Reformed Protestantism perceived 
state involvement as detrimental to the proper consequences and motivations of 
poverty. The individual had a responsibility to prevent dependence upon welfare. 
Charity, when it was to be provided, was the responsibility of the "parish or 
congregation" (Manow, 2004). 
Reformed Protestantism placed emphasis upon "individual thrift, self-
discipline, the fight against idleness and drinking" (Manow, 2004, p.19). The role of 
the individual and the natural structures of support were emphasised over the role of 
the state. Subsequently, the role of the state in welfare provision never reached the 
same level, or the same rationale, as the Lutheran influenced nations (Kahl, 2006). 
The consequences of reformed Protestant attitudes toward human nature and society 
had "a retarding effect on welfare state development" (Manow, 2004, p.6). Manow 
(2004, p.19) concludes that the role of the state to provide only "pure human 
necessities" was due to religious as opposed to economic motivations within the 
nations dominated by reformed Protestantism. 
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In plural and secular New Zealand, liberalism within this time was essentially 
a secular version of Christianity. Liberalism was seen as a "secular surrogate, 
playing broadly the same moral and social role that Christianity had played for 
centuries" (Parekh, 2000, 33). This is important to note when examining the early 
stages of secularism in New Zealand. Ahdar (1999) labels the state of Christianity in 
New Zealand a "defacto Christian state" (Ahdar, 1999). This state exists when "the 
core principles and ideals of Christianity are present without any formal 
acknowledgment or entrenchment of Christianity per se as the national religion" and 
without any influence on government (Ahdar, 1999, p.454). Evident of this state is 
that the "laws and institutions in New Zealand naturally reflected the predominant 
Christian character of the population" (Ahdar, 1999, p.481). Ahdar believes the 
de facto Christian State continued until the late 1960s in New Zealand. The 1960s 
marked "the beginning ofNew Zealand as a 'post-Christian society'" (Ahdar, 1999, 
p.461). 
Welfare State Regimes and Education 
Education is the means by which the political culture of a society is continued. 
Schools have a crucial function in creating the conditions and experiences for 
students to accept without question, the "beliefs, rules, and dispositions [that are] ... 
fundamental to the functioning of the larger society" (Giroux & Penna, 1981, 
p.212). Whether these values are determined by social and cultural forces or 
economic and vocational forces is partially dependent upon the values and beliefs of 
religion within the framework of values in the welfare state regime. Education is an 
"integral part of the welfare state" and hence differences that exist in welfare 
typology will invariably lead to differences in education policy (Arnesen & 
Lundahl, 2006, p. 286). The values and beliefs of Lutheranism and social 
democracy, and reformed Protestantism and liberalism, are found within the purpose 
and value base of the national education systems of Norway and New Zealand. 
Within the period from the 193 Os to the 1970s, a combination of social and 
economic purpose is evident in the education purposes of Norway and New 














function of education rather than the economic and vocational purposes that held 
prominence in the New Zealand education system. 
Gale & Densmore (2000) identify education as having three purposes: 
democratic, vocational and academic. The prominence of social and cultural 
purposes of education in Norway is demonstrative of the democratic purpose. 
Within the democratic purpose of schooling, "students would learn out of the 
interdependencies with one another and in dialogue with themselves and their 
teachers" rather than competition toward demonstrating curricula mastery (Gale & 
Densmore, 2000, p.89). The economic purpose of education through a democratic 
lens is important only in improving and enhancing the "quality of social life" (Gale 
& Densmore, 2000, p.84). A democratic purpose of education provides society with 
a population that places significance upon and is able to apply the concepts of 
"equity, social justice and cultural sensitivity" (Gale & Densmore, 2000, p.84). 
Arnesen & Lundahl (2006) reinforce the democratic purpose of education in 
Norway through identifying differences in education systems that are dependent 
upon the national welfare state regime. These differences are found within the 
"instrumentality of education"; the "value base of education"; and the "initiation of 
education change" (Arnesen & Lundahl, 2006, p. 289). The social democratic 
regime in Norway from the 1930s to the 1980s had an instrumentality of education 
that reflected "a strong importance of the priority of the "social/cultural" functions 
of education opposed to the economic function" (Arnesen & Lundahl, 2006, p.289) . 
The value basis of the social democratic education system emphasises the 
development of the individual through "social community", "social security", 
"social responsibility", and "solidarity" (Arnesen & Lundahl, (2006, p.289). 
Education change was initiated by the "central state and politics" as opposed to the 
market (Arnesen & Lundahl, 2006, p.289). 
In comparison to Norway, New Zealand in the 1930's to the 1970s 
represented a contrast in the purpose of education. Education within New Zealand 
aligns with Gale & Densmore's "academic" and "vocational" purposes of education 
(Gale & Densmore, 2000). The academic purpose of education has two elements. 
The first stresses the "all-round development of the individual and knowledge for its 
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own sake", and the second is the utilitarian function and advantage academic 
mastery brings (Gale & Densmore, 2000, p.76). While the first element is not 
relevant to the education system of New Zealand the academic utilitarian function 
is. The utilitarian function of the academic purpose provides students the 
opportunity "to gain access to particular forms of work" (Gale & Densmore, 2000, 
p. 77). Thus, education acts as a filtering device in determination of who deserves 
which work and position in society. Education serving a vocational academic 
function reflects education within New Zealand, as it has a "highly competitive 
nature and purpose" which sorts and selects students for "higher education, status, 
work and the "good life" in general" (Gale & Densmore, 2000, p. 77). Students 
within the academic purpose of education are held accountable for their success and 
failure (Gale & Densmore, 2000). 
The vocational purpose of education - 'job preparation" - is inherent within 
the New Zealand education system and reflective of the strong connection between 
schooling and work (Gale & Densmore, 2000, p.79). The curriculum from a 
vocational purpose of education stresses "dominant social attitudes and values as 
well as basic skills" (Gale & Densmore, 2000, p.83). It shows a remarkable 
similarity to the curricula of the nineteenth century "where dominant social 
requirements for proper attitudes toward work and social relations were central to 
the curricula" (Gale & Densmore, 2000, p.83). The vocational purpose of education 
has similarities with "human capital" theory in which education is perceived as a 
means to increase productivity and thus the earnings of individuals (Gale & 
Densmore, 2000). The individual is viewed in relation to their economic capacity 
where "young people's ability to work is viewed as a commodity in the labour 
market and schooling is the means of increasing their capacity to work, instilling in 
them the appropriate skills" (Gale & Densmore, 2000, p.80) 
The academic and vocational categorisation of education within New Zealand 
is reflective of the consequences of the liberal welfare regime upon education. The 
instrumentality of education under a liberal welfare state regime is based upon the 
economic functions of education. The values of education within this categorisation 
are "market values", "elitism and early differentiation" (Arnesen & Lundahl, 2006, 





failure through the mechanisms of "empowerment and competition" (Arnesen & 
Lundahl, 2006, p.289). Educational change is initiated by "political, internal and 
external actors" (Arnesen & Lundahl, 2006, p.289). To summarise, the 
Liberal/Specialist education paradigm that emphasises "competition and 
achievement", is intrinsically linked to the market and economy where 
"competitiveness is regarded as a "natural" and a positive part of self-realization and 
human development" (Arnesen & Lundahl, 2006, p.289). Therefore, mass education 
within a liberal regime emphasises the philosophy of "help to self-help" through 
equality of opportunity (Esping-Anderson, 1990, p.64). 
Through a comparison of Norway and New Zealand, the differences in the 
Lutheranism and reformed Protestantism value base and the social democracy and 
liberal/antipodean regimes can be shown to account for the difference in the 
education systems from the 1930s to the 1980s. Education in New Zealand valued 
competition and individualism, Norway discouraged competition and the judgments 
of individuals upon merit. Norway emphasised the morality of the individual and his 
or her contribution to society rather than the ability of the individual and his/her 
contribution to a vocation and economy. 
The Norwegian Education System: Morality, Solidarity and 
Equality 
The Norwegian education within the period from 1945 until the 1970s has 
been described as being part of the "golden era of social democracy" (Telhaug, 
Medias, & Aasen, 2006, p.245). Underpinning the social democratic education 
system were "non-economic" and "non-competitiveness" attitudes (Eckstein, 1966). 
Both are demonstrative of the connection between the Lutheran heritage and the 
social democratic welfare typology. Non-economic attitudes led to a tendency of 
people to reject the relations "in which men treat others principally as utilities for 
their own purposes" (Eckstein, 1966, p.80). Subsequently, there arose a desire to 
remove any economic basis from exchange within a relationship. The consequence 





1966, p.93). "Non-competitiveness" was founded on the belief that one's position, 
or success, in society is a result of "fortuna rather than virtu" (Eckstein, 1996, 
p.100). This led to a genuine reluctance to compete or assert one's superiority, 
exceptionality, talent, or merit over the misfortune of another. Competition was seen 
as a threat to community, while "non economic" and "non competitive" attitudes on 
the other hand strengthened and protected solidarity (Eckstein, 1966). Thus, within 
Norway, co-operation and collectivism were preferred (Christensen & Peters, 1999). 
Inherent within non-economic and non-competitive attitudes is the strong 
belief in equality. Subsequently, Norway has been claimed as "the most equal in the 
world" (Kapferer, 1988). Equality is contained within the social and moral norms of 
Norwegian society. The "Law of Jante" is the unofficial rule and norm of behaviour 
that upholds equality. Jante's law "lampoons Norwegians prejudices" and is 
expressed as "Du ma ikke tro du er noe" ( do not ever think you are something) 
(Wikan, 1995, p.271). This law is effectively about inequality. The prominence of 
Jante's Law in Norwegian society represents a collective demonstration against 
inequality (Peterson, Snartland, Beckey, Olsen, 1997). The beliefs and attitudes 
towards "Jante's Law" in Norwegian society have been described as a "deep 
Norwegian conviction" towards "an exceptionally aggressive drive for equality" 
(Peterson et al., 1997, p.201). However, this philosophical commitment to equality 
in a small society has the subsequent effect of the "dark side" of society, this being 
"envy, jealousy and extreme degrees of social control" (Kapferer, 1988, p.322). It is 
evident from these convictions for equality that Norwegians do not want class 
stratification (Peterson et al, 1997). These values therefore affect Norwegian policy: 
Much Norwegian policy reflects ... communal values that are widely shared: caring for 
public things, solicitude for the weak, and a concomitant willingness to suffer certain private 
deprivations including considerable material leveling - which indeed are not widely felt as 
deprivations. (Eckstein, 1966, p.90) 
Galtung (1974, p.406), states, "Norway is an extremely egalitarian country; 
and to maintain this egalitarianism, the main emphasis must lie on something which 
all can attain". Equality applied to education therefore means that emphasis cannot 
be "on intellectual development, as this would tend to divide and separate, rather 
than to unite" (Galtung, 1974, p.406). The belief in equality and the homogeneity of 
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Norwegian society was a contributing factor to "anti-intellectualism" within the 
state education system. An emphasis upon intelligence would create heterogeneity 
against the natural and desired homogeneity. Conversely, in a society characterised 
by heterogeneity, such as in New Zealand, intellectual and vocational division 
would be natural and acceptable as difference is an inevitable characteristic of 
society. (Galtung, 1974). In the period from the 1930s to the 1970s equality within 
Norwegian education emphasised: 
Being 'good' rather than being 'bright' - and to a certain extent, ... religion 
rather than science. The good man who has just found redemption is no 
threat to equality in the same way a bright creative man is (sic) (Galtung, 
1974, p.406). 
The Norwegian tradition of schooling, labelled as an "integrated model," had 
a common curriculum, attempted to avoid and minimise grading, and kept students 
together within age groups (Gundem, 1998). Within the Norwegian education 
system measures were taken to reduce individual disparities in ability and thus 
achievement (Telhaug et al., 2006). The Norwegians applied equality, not only 
structurally and financially, but also intellectually and individually. School subjects 
that were classified as intellectually difficult were minimized (Gundem & Karseth, 
1998). The education system was seen as "key to abolishing a class-based society" 
(Telhaug et al., 2006, p.253). 
The education system was the instrument that laid "the foundations for a 
social community in which the strong aided the weak" (Telhaug et al., 2006, p.253). 
Underpinning Norwegian education were the values of "solidarity, community spirit 
and cooperation, rather than competition and a race-to-the-top mentality" (Telhaug 
et al., 2006, p.253). This is consistent with the social democratic belief that 
"unrestrained individualism is destructive of the social fabric" (Heywood, 2004, 
p.33). Within the education system was the social democratic understanding that 
"capitalism was the only reliable mechanism for generating wealth" but that wealth 





This tradition was still present in the 1990s when a proposal to eliminate 
mathematics in the final year of lower secondary school was considered "because it 
would make fewer students fail their final exams" (Gundem & Karseth, 1998, p.2). 
Another example was the proposal to prohibit competitive sporting events at school 
sports days due to the "psycho-emotional consequences for the losers" (Welle-
Strand & Tjeldvoll, 2002, p.680-681). This equality, or evening out, in application 
to the academic disciplines, led the prohibition of testing in schools in the 1970s to 
be perceived as a significant achievement of Norwegian education policy (OECD, 
1990). The philosophy of this initiative was the belief that the ranking of students 
could cause "humiliation and stigma" (Telhaug et al., 2006, p.255). This draws an 
interesting parallel to the perception social democrats have of welfare based solely 
on need and not on universal citizenship. Thus, it was upheld that it was "more 
important to commend students than to offend them" (Telhaug et al., 2006, p.255). 
Testing of students is complex, and to understand the prohibition of testing in 
Norway the discrepancy between "assessment" and "evaluation" is necessary. The 
difference in the concepts is important in exposing the ideology of the education 
system: 
'Evaluation' implies some degree ofjudgment regarding goodness, worth and values, and is 
more sensitive to cultural values and general purposes of education ... The assessment 
concept on the other hand, has been more influenced by the Stimulous Response - paradigm 
and in theory and practice tends to lean more on testing procedures, in order to secure the 
most objective measuring of student outcomes, preferably expressed in standards of 
excellence" (Lynse, 2006, p.328). 
The applicability of assessment is incongruent with the Norwegian context. 
Evaluation on the other hand is more congruent with the Norwegian political culture 
fitting within the framework of values underpinning the education system (Lynse, 
2006, p.329) 
The social democratic ideals of equality and equity held the dominant and 
relatively uncontested position in Norway from after World War II to the late 1960s 
and early 1970s. These are reflected through the lack of economic pressure in 
shaping the education system and the ascendancy of social and cultural forces in the 





Bildung (Aasen, 2003, p.112). Education was fundamental to "create a classless 
participatory democracy based on solidarity" and "the redistribution of wealth 
through not only equality of opportunity but equality of results" (Aasen, 2003. 
p.112). A "content based" learning approach was implemented where students who 
showed high ability and potential, above the average that sustained equality, were 
not recognised or encouraged in their endeavours. This led to talent being stifled as 
an unanticipated consequence of the ambition for equality (Ministry of Education 
and Research, 2003). The education system appeared to critics as "frozen by the 
ideology of equality" where the needs of both the more and less ambitious were not 
being satisfied (Tjeldvoll, 1998). An article in a Norwegian newspaper highlighted 
this concern: 
All students will learn the same, in the same way and in the same amount of time, which 
means, according to the conditions of the weakest ... Big mother socializes each individual 
until all students have been pushed to the average and become ordinary. (Cited in Tjeldvoll, 
1998, p. 254) 
This "anti-intellectualism" is reflective of perceptions of equality and Jante's law. 
The Ministry of Education and Research summarise the critique of this historical 
aspect of their education policies as: 
[Education] policies were characterised by anti-intellectual attitudes, where practical skills 
and local knowledge are regarded as more important than formal knowledge and basic skills. 
Learning in the form of play and practical work is looked upon as more important than 
systematic and goal orientated construction of knowledge among the students. Furthermore 
there is a strong orientation towards not creating losers, among other things, by not 
recognising differences, by not using competition as a means and by not drawing attention to 
the specially gifted students (Ministry of Education and Research, 2003, p.22). 
The Norwegian social democratic model of education "was regarded as an 
instrument for individual and collective emancipation, social inclusion, social 
justice, and equality" (Aasen, 2003, p.112). The nation building and solidarity 
priorities of education initiated and legitimised by social democracy and 
Lutheranism were prominent within the Norwegian education system where 
"spiritual and enlightenment impulses" continued to have a central role (Rust, 1990, 
p.249). Education was a process that initiated students "into a common national 
culture" where the beliefs and values of students were shaped into those necessary 
to become a citizen of Norwegian society (Aasen, 2003, p.116). The curriculum of 
.,. 
71 
social democratic Norway traditionally has had two main codes: "a nationalistic 
essentialist code in which emphasis was placed on religion, humanities, and cultural 
heritage" (Aasen, 2003, p.116); and a "realistic curriculum code" that focused on the 
scientific disciplines and at the same time creating a link between education and 
working life outside school" (Aasen, 2003, p.117). Schooling played an essential 
role in determining a collective identity, congruent with its initial foundations of 
universal religious socialisation. 
The Christian tradition was inherent within the social-democratic education 
policy of Norway. Individuals could not, and should not, be measured by their 
potential and capacity to earn income (Aasen, 2003). Individual development in 
education was aimed toward solidarity and social responsibility within the 
boundaries of the social community (Arnesen & Lundahl, 2006). Norway in the 
1970s can be seen in the light of the successful implementation of social democratic 
education policies and practices that defined and created solidarity. Culturally 
Norway could be said to be "monolithic" and had achieved to a certain degree, 
homogeneity, expressed by a "firm knowledge base and normative rules for 
interpretation and behaviour defined as a common good" (Aasen, 2003, p.136). 
At the time that New Zealand was going through neo-liberal reforms in 
society and education, Norway, in 1987, could be seen as reaffirming its social 
democratic characteristics through the implementation of the "M87 guidelines" to 
replace the standard curriculum. This difference in times is reflective of the different 
speed in which new right policy was implemented in Norway and New Zealand. In 
1987, a national curriculum was implemented in aspiration to the objectives of 
decentralisation and de-standardisation (Solstad, 1997). Decentralisation 
restructured the curriculum from directives to broad guidelines. This was to allow 
for local autonomy in the development of a curriculum that was relevant to the local 
community (Solstad, 1997). De-standardisation was to meet the different needs of 
the students that are dependent on their homes and communities. 
The guidelines emphasised the local community within the structure, 
curriculum and purpose of learning. Education, according to the guidelines, should 
be "concrete and relevant" allowing the child to easily relate their "school learning 
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to real-life situations" (Solstad, 1997, p.38). Education must therefore be adapted to 
the community of the school characterised by "geographical location", "local 
economy", "local culture", "ethnic group" and "social group" (Solstad, 1997, p.39). 
Education must also be adapted to the individual "abilities", "interests", 
"motivation", "physical stature" and "family background" (Solstad, 1997, p.39). 
The M87 guidelines stressed that in conjunction "basic knowledge" were "basic 
qualities" (Solstad, 1987). These basic qualities were "identity, self-confidence, 
initiative, solidarity, and critical and creative skills and attitudes which were 
essential to the fulfilment of the promise of "useful and independent" people sought 
by the 1969 Act and Guidelines (Solstad, 1987, p.73). 
The New Zealand Education System: Individualism, Meritocracy 
and Vocation 
The New Zealand state education system in contrast to Norway has been 
influenced by a welfare liberal regime, which has an academic and vocational 
purpose. This has led to emphasis on the "ranking, grading, sorting and selecting" of 
characteristics that are beneficial to the "academic market place" (Renwick, 1986, 
p.19). These characteristics include "individual effort, a competitive frame of mind, 
a keen eye for essentials, and single-mindedness" (Renwick, 1986, p.19). The 
function of New Zealand education in the 1930s to the 1980s is congruent with Gale 
& Densmore vocational perspectives on education where: 
Students can be individually ranked according to their academic performances (a function of 
their talents and efforts) and that they should be similarly rewarded (often through entry to 
privileged positions in schooling, employment and within society generally) (Gale & 
Densmore, 2000, p.15). 
Renwick (1986) distinguishes between education based upon need and 
education based upon desert. The vocational and economic purposes of education 
are founded on the belief in desert, where some deserve the economic and 
vocational benefits of education more than others do. The New Zealand education 
system has always been a combination of need and desert through providing 
compulsory education for all based upon need, but providing academic credentials 




market place. Thus the New Zealand education system has had a "credentialing 
function", whereby credentials are perceived as being reflective of "desert" 
determining work and status (Shuker, 1987, p.128). This has lead to 
a confusion of examinations as qualifications and examinations as credentials That is, the 
examinations "tickets" relationship to the ability to perform a particular job is frequently 
ignored in favour of using examination tickets as a convenient screening device (Shuker, 
1987, p.129). 
For example, in the 1930s the proficiency examination was manipulated with the 
intention to control admission into the labour market (Shuker, 1987). The education 
system in New Zealand legitimated differences in vocational and social status 
through the assessment of ability within the education system (Renwick, 1986). 
Central to education being perceived as a means of determining vocation was 
the concept of "equality of opportunity" that dominated the New Zealand education 
system from 1935 to the 1960s (Beeby, 1986, p.xxii). Equality of opportunity 
satisfied the reformed Protestantism belief in "self discipline, merit, and personal 
responsibility for the improvement of one's own lot" (Manow, 2004, p.6). 
Stratification and class status was accepted so long as it was "determinant on 
achievement and not inheritance" (Breward, 1967, p.15). Education had a central 
role in facilitating the means to assess achievement and class mobility through the 
concept of meritocracy. Equality of educational opportunity within New Zealand 
gave the opportunity of schooling to all, ( education based upon need), but once this 
need had been provided the outcome was the responsibility of the individual and 
reflective of their abilities and work (education based upon desert) (Renwick, 1986). 
The Minister of Education, Peter Fraser in 1939, expressed the aspiration to 
equality of opportunity within the New Zealand education system as: 
The Government's objective broadly expressed ... is that every person, whether he be rich or 
poor, whether he live in town or country, has a right, as a citizen to a free education of the 
kind for which he is best fitted and to the fullest extent of his powers (cited in New Zealand 
Commission on Education, 1962, p.11 ). 
Renwick (1980) analyses this statement to the judgment that a person's "powers" is 
limited and "proclaimed by mechanisms which all educational institutions have, for 
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assessing, sorting, classifying, grading, and, in the end, labelling their students" 
(Renwick, 1980, p.44). Equality of opportunity within New Zealand therefore came 
to mean, "the opportunity to differentiate oneself from one's fellows, to win 
certificates of attainment that opened the way to more highly regarded vocational 
careers" (Dunstall, 1981, p.414). Within this aspiration toward equality of 
opportunity was the belief in the fairness of the "meritocratic doctrine" (Barry, 
2000, p.174). 
Underlying the New Zealand education system are "liberal assumptions" 
(Shuker, 1987, p.283). The acceptance of inequality legitimised through the 
assessment of ability and effort within the philosophy of "equality of opportunity" is 
"a state of mind that has always been present in the New Zealand community" 
(Renwick, 1986, p.25). Renwick believes that this "state of mind" is that once 
the requirements of a certain basic provision have been met, further extensions of rights 
should be determined on the basis of proven performance and individual effort ... all citizens 
have the right to a system of public education that provides a ladder of opportunity which 
their children may climb to the very highest rung. But it is up to individuals to demonstrate 
their ability to profit from the opportunities associated with the higher rungs (Renwick, 
1986, p.26). 
In 1934 the school certificate examination was introduced, and immediately 
gained acceptance by the New Zealand public for the acknowledged fact that it had 
vocational credence (Openshaw et al., 1993). School Certificate became the 
academic focus for the majority of students within New Zealand and represented the 
"epitome of social aspirations" (Snook, 1989, p.168). With a philosophy in contrast 
to the emphasis on equality, morality, and solidarity in Norway, equality of 
opportunity in a meritocratic sense underpinned the structure and significance of 
School Certificate. The structuring of outcomes in School Certificate meant that 
50% of the students must fail, thus creating and reinforcing the belief in the 
inevitability of winners and losers (Snook, 1989). The department of education had 
decreed failure, for half of the students, as predestined (Snook, 1989). The selective 
nature of School Certificate, led to its attainment to become synonymous with 
elitism and personal merit. School certificate was subsequently a remarkable 
success: "It had an accepted value in the business and industrial worlds" and became 
"to be regarded by the community as marking "the successful completion of general 
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education" (Openshaw et al., 1993, p.217). Thus in a context of meritocracy and a 
past belief in predestination parents pressed their children to achieve School 
Certificate, the "national badge of attainment" and representative of a "rounded-off 
education" (Openshaw et al., 1993, p.221). 
Substantial criticism against School Certificate developed that reflected the 
ethos of New Zealand society. This was due to the broad range of subjects that 
allowed for successful completion of School Certificate (Openshaw et al., 1993, 
p.218). Subjects such as "homecrafts" were critiqued as being "easy options" at the 
expense of the academic and vocational purpose and standard that school certificate 
should require (Openshaw et al., 1993). Such "easy options", it was argued, should 
be "relegated to the category of post-primary hobbies" (Openshaw et al., 1993, 
p.218). The broad range of subjects continued, but the criticisms were partially 
resolved through the implementation in 1962 of the printing on the school certificate 
the subjects taken and grades obtained (Openshaw et al., 1993). This acknowledged 
the differences in achievement through explicitly defining what subjects, and hence 
to what degree of difficulty, school certificate was obtained (Openshaw et al., 1993). 
In addition, in 1974 the "hierarchal scaling policy" was introduced where grades 
were scaled based on the perceived difficulty of the subject (Openshaw et al., 1993, 
p.220). These measures satisfied the belief that not all were equal and those who 
possessed more ability and merit should be acknowledged. This was a direct 
contrast to the "levelling out" of the Norwegian education system at this time. 
This meritocratic educational culture was again (and still is) ritualised at the 
annual end of the school year "prize giving". For prize giving, schools continue to 
invite distinguished and successful speakers who are the successful in society to 
"praise the 'democratic way oflife' and the 'equality' it brings" (Snook, 1989, 
p.169). These distinguished and successful speakers were (and are) products of the 
society in which they live; their success they believed was a result of "their hard 
work and effort, and they assert that this is the formula all can profitably use" 
(Snook, 1989, p.169). The students who have distinguished themselves 
academically, through sport, or culture then mount the stage to receive their prize 
and shake the hand of the principal of the school (Snook, 1989). This is in direct 






in Norway. The mark of achievement for Norwegian youth that gains community 
recognition is Confirmation. Confirmation is essentially a moralistic ceremony that 
can be obtained by all those who wish to prescribe to the Lutheran church. 
Similar to Norway, New Zealand has also been critiqued as having a 
"prevailing mood of anti-intellectualism" (Jesson, 1988b, p.33). This anti-
intellectualism, however, stems from an economic focus rather than a social/cultural 
focus. Education has been perceived chiefly in its relationship to vocational 
employment, as opposed to a means toward academic knowledge. Not only has the 
academic focus been neglected, but also the cultural and social functions of 
education as the Thomas committee in 1944 assessed critically: "In practice both 
personal needs and social needs have all too often been pushed into the background, 
especially by economic pressures" (New Zealand. Dept. of Education, 1944, p.4). 
Likewise, in 1974 an "Education Development Conference" commented on the 
education system in its over-emphasis upon "organizational values such as order, 
routine, output, authority and efficiency, rather than to foster self-development, 
personal relationships, and social maturity" (Education Development Conference, 
1974, p.10). Reform, however, toward the social and cultural function of education 
depended upon "a public which will think of education less as a means of individual 
advancement, and more as a means of creating an educated community" (New 
Zealand. Dept. of Education, 1944, p.4-5). 
Within the New Zealand education system the common belief has been that 
schools were expected "to concern themselves with instrumental learning" rather 
than the social and moral concerns that are the domain of the family, community 
and church (Renwick, 1986, p.3). The commission of education in support of the 
academic and vocational purpose of schooling stated that: 
Although no one could question the importance of the physical, moral, and social 
development of the individual, nor the schools contribution to the character formation in 
which this development is mainly expressed, the Commission wishes to emphasize its belief 
that the primary source of these traits lies outside the school (New Zealand Commission on 
Education, 1962, p.22). 
The meritocratic function of schooling began to lose significance as the school 
system headed into transition (Beeby, 1980). During this time, the education system 
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became more sensitive to education based on need but "without endangering the 
rights of those who claim preferment ... based on desert" (Renwick, 1980, p.48). 
This movement to education based on need, however, did not correlate to a belief in 
"equality of results" as Bee by states "equality of results in education will only be 
possible in a society very different from ours in many ways" (Beeby, 1980, p.57). 
Egalitarianism within education in New Zealand would prove to be difficult due to 
the conservative nature of education, where schools 
Operate to conserve and transmit to the young ... the tried and tested but not necessarily 
adaptive elements of our culture. For this reason schools usually tend to be particularly 
resistant to change (Cited in Bates, 1980, p.23). 
Thus, the movement towards egalitarianism in New Zealand would turn out to be 
unsuccessful. Upon the foundation of vocational and economic values and purposes 
of education in New Zealand, the new ideology of the 1980s, neo-liberalism was 
built. Neo-liberalism expanded aggressively economic values and purposes within 
education, which were again at the expense of social and moral values. 
Conclusion 
The differences in Lutheranism and reformed Protestantism contributed to the 
differences between the social democratic welfare state of Norway and the 
antipodean welfare state of New Zealand. The welfare typology of each in turn 
reinforced the initial value base and influenced the development of the democratic 
purpose of education in Norway and the academic and vocational purpose of 
education in New Zealand (Gale & Densmore, 2000). Arnesen & Lundahl (2006) 
furthered the distinction by refining the differences of the social democratic regime 
and liberal regime through the "instrumentality of education" and the "value base" 
of education (Arnesen & Lundahl, 2006, p.289). Norway within the period of the 
1930s to the 1980s had a social/cultural instrumentality, while New Zealand 
exhibited an instrumentality that was vocational and economic. Similarly, the values 
base for education in Norway was upon solidarity and social responsibility, while 
the value base within New Zealand was upon individualism and competition. 
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Within the education developments of the Norwegian education system a 
connection can be made between Lutheranism, the social welfare regime, and the 
social cultural purpose of education. Lutheranism emphasised that "any work is of 
equal value for God" (Kahl, 2005, p.110), and that "a person's worth is not 
determined by what he or she does or does not possess, but rather by God's promise 
in Christ" (Lindberg, 2003, p.173). For Luther, "the pursuit of material gain beyond 
personal needs ... [was] a symptom of lack of grace, and since it can apparently 
only be attained at the expense of others, directly reprehensible" (Weber, 1968, 
p.84). The foundations laid by Luther contributed to the social democratic welfare 
regime of Norway (Kahl, 2005). The lack of vocational and academic purposes in 
education can be seen to relate directly to the "detatchment and extreme misgiving" 
that Lutheranism has toward "Capitalism and the calculating spirit which is 
continually striving to make more money" (Troelstch, 1959, p.28). 
The consequence for education was an equality based upon morality, a lack of 
emphasis upon the economic and vocational purposes of education with a 
subsequent reduction in emphasis upon grading, examinations and the credential 
functioning of school. The social/cultural function instead had priority within the 
Norwegian education system where education was central to creating "a classless 
participatory democracy based on solidarity" and "the redistribution of wealth 
through not only equality of opportunity but equality of results" (Aasen, 2003. 
p.112). The "content based" learning approach that characterised the Norwegian 
education system meant that students of high ability and potential were a threat to 
equality and neither acknowledged nor encouraged, and their ability was subdued in 
the quest for equality (Ministry of Education and Research, 2003). 
Opposed to the social function of the Norwegian education system is the 
economic and vocational function of education in New Zealand. While the 
Norwegian system attempted to create equality through the focus upon morality 
rather than ability the levelling out of differences in ability, the New Zealand 
education system openly encouraged differences in achievement that led to a 
stratified society. A stratified society was accepted in New Zealand so long as 





succeed in spite of origins of class or culture. This equality of opportunity was, as 
Beeby (1986) suggested, accepted mythology. Underpinning the meritocratic, 
vocational, and sorting and legitimising function of education was the liberal 
welfare regime. The liberal welfare regime encouraged an individualism that 
emphasised "effort, motivation, adeptness and self-reliance" in taking responsibility 
for one's own prosperity (Esping-Anderson, 1990, p.62). A belief in equality of 
opportunity within the education system was central to the maintenance of a liberal 
welfare regime, where the philosophy of "help to self-help" through access to mass 
education was one of the main tools of the liberal regime (Esping-Anderson, 1990, 
p.64). 
The values and beliefs of the education system within the liberal welfare 
regime in New Zealand can be connected to the contribution of reformed 
Protestantism to initiating and legitimizing these beliefs. The Calvinist foundation of 
reformed Protestantism provides a striking similarity to the meritocratic function of 
the education system of New Zealand. Weber states that the Calvinist belief is that 
"God helps those who help themselves. Thus the Calvinist, as it is sometimes put, 
himself creates his [sic] own salvation" (Weber, 1968, p.115). The education system 
in New Zealand provided the structure and opportunity for students to help 
themselves in the determination of vocational status. The education system in 
essence acted to provide the opportunity and environment for the Calvinist 
"individualistic motives of rational legal acquisition by virtue of ones own ability 
and initiative" (Weber, 1968, p.179). 
In sum, an historical perspective of the differences in the purposes of 
education between Norway and New Zealand reveals the contribution Lutheranism 
and reformed Protestantism made to the development of the social democratic 
welfare state in Norway and to the antipodean/liberal welfare state in New Zealand. 
The influence of religion and political ideology can be found within the purposes of 
education that shapes the philosophy of the education system in present times. 
Chapter Four will explore the period from the 1980s to 2006. Within this period, the 
education systems of Norway and New Zealand are challenged by the ideology of 
the new right. The new right is an ideology concerned with global economic, social, 
and cultural issues (Burbules & Torres, 2000). The influence of Protestantism in 
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determining this ideology is indirect through the traditional shaping of values that 
contribute to which elements of the new right are applicable. The new right is 
divided into the authoritarian and libertarian right. The authoritarian right is 
primarily concerned with social and moral issues while the libertarian right is 
concerned with the economic (Jesson, 1988a). Norway, which traditionally has 
placed emphasis upon the social and cultural values of education, has consistency 
with the authoritarian right, but less so with the libertarian right. New Zealand 
presents a contrasting position, favouring the libertarian right, with less emphasis on 
the authoritarian right. These differences in application of the new right are 




Religion, the New Right and Education 
Lutheranism and reformed Protestantism were explained in Chapter Three as 
contributing factors toward the development of the social democratic welfare regime 
in Norway, and the antipodean/liberal welfare regime in New Zealand. The typology 
of welfare state regime, subsequently, influenced upon the purpose and value base 
of the Norwegian and New Zealand education systems. Within Norway the 
Lutheran and social democratic foundation contributed to a priority upon the social, 
cultural, and democratic purposes and value base of education. In comparison, New 
Zealand's foundation of reformed Protestantism and liberalism influenced the 
emphasis upon the academic, vocational, and economic purposes and value base of 
education. While both national education systems exhibited characteristics that 
reflected social and vocational purposes, of significance is the different priority 
upon these purposes, illustrating the influence of religion. 
Over time, religion has evolved to become contained within state ideology. 
The direct influence of religion has decreased as the relationship between religion 
and culture weakens. Religion, however, has remained as an indirect influence. 
Religion, is part of a tradition that contributes to what elements, and to what extent, 
new right ideology is considered applicable to a nation. The new right ideology has 
both complexity and flexibility that creates applicability to different national local 
contexts. The new right is located across economic, social, and moral spheres and 
new right expressions "vary widely between the poles of individualism and 
authoritarianism" (Jesson, 1988a, p.1). Thus, the new right has the ability to meet 
the different foundational framework of values within Norway and New Zealand. 
On one side of the new right, are the social and moral concerns, labelled the 
authoritarian right consisting of two strands: neo-conservatism and authoritarian-
populism (Apple, 2001a). The authoritarian right "stands for traditional values and 





(lesson, 1988a, p.3). The authoritarian right within education systems is located in 
religious, social cohesion, and solidarity objectives (Apple, 1988a). On the other 
side of the new right is the libertarian right, composed of neo-liberalism and the 
"managerial and professional new middle class (Apple, 2001a, p.11). The 
libertarian right is "primarily concerned with economic issues" where individual 
choice directs the economy with little interference from the state (Spoonley, Jesson 
and Ryan, 1988, p.9). The new right, while representing complexity and apparent 
contradictive objectives, unites in the common objective of "order and discipline" 
(Belsey, 1986, p.192). The authoritarian right meets this objective through the 
"power of the law", and the libertarian right by "the power of the market" (Belsey, 
1986, p.192). 
This chapter will analyse the authoritarian right through its influence upon the 
purpose and value base of Norwegian education. New Zealand education policy 
diverges from Norway in this respect reflecting very little from the authoritarian 
right. Due to the difference in the application of the authoritarian right, the first half 
of this chapter examines the influence of the authoritarian right through two separate 
national subsections. The second half of this chapter explores the influence of the 
libertarian right. The libertarian right has influenced education policy in both 
Norway and New Zealand, albeit to different degrees which is reflective of 
traditional local values. The theory and beliefs of the libertarian right subsequently 
is applicable to both nations. The libertarian subsection of this chapter outlines the 
theory of neo-liberalism and then provides examples of its application in Norway 
and New Zealand. 
M 
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The Theory and Understandings of the Authoritarian Right 
The comparison of Norway and New Zealand demonstrates the influence of 
the past in determining the present. As Norway has traditionally emphasised the 
social purposes of education, so too has it adopted the social and moral functions of 
the new right. New Zealand, consistent with its educational history, however, has 
not. The social and moral functions of the new right are located within the 
authoritarian rights elements of neo-conservative and authoritarian populism. 
N eo Conservatism is founded on nostalgic and romantic reminiscences of the 
past. In the past neo-conservatives believed that there was universal morality and 
knowledge that was both respected and real. People were respectable, genuine and 
like-minded, living in communities characterised by harmony, honesty, and trust. 
Western norms and commonly held values created solidarity and social cohesion. 
Immigration leading to plurality of culture, neo-conservatives believe, has resulted 
in the loss of this virtuous homogenous stable and good community (Apple, 2001a). 
Subsequently within neo-conservative thought there is "a fear of the other" (Apple, 
2001a, p.47). There is the desire to return to the values and norms of the past which 
is expressed through the promotion of "national identity", "tradition", "authority", 
and "national security" (Levitas, 1986, p.93). 
Neo-conservatives have a positive perception of the role of the state, and 
advocate strong state interference (Apple, 2001a). It is legitimate and necessary for 
the state "to intrude into 'any area of social life which is vital ... to the strength of 
the social bond'" (Mount in Levitas, 1986, p.93). Educationally, neo-conservatives 
favour national testing and a national uniform curriculum determined by the state. 
Character education is a part of this curriculum and is shaped by the Western 
tradition emphasising patriotism and conservatism. Neo-conservatism is concerned 
with "traditional values". The most effective means for communication of these 
values is an education system guided by the state that teaches proper standards and 
knowledge of values and norms (Apple, 2004a). 
Authoritarian populism, the other half of the authoritarian right, shares the 






upon the role of religion. The new right authoritarian populists ground their 
positions on education and social policy with particular visions of biblical authority 
that encompasses "Christian morality", gender roles, and the family" (Apple, 2001a, 
p.53). The authoritarian populists appear to have a fundamentalist orientation 
exposed through the fear that "they are under attack. Their traditions are 
disrespected; the very basis of their understanding of the world is threatened" 
(Apple, 2001a, p.111). The authoritarian populist emphasis on Christian morality is 
consistent with the role placed upon Christianity within the Norwegian education 
system. Norway, however, with strong gender equality, diverges from authoritarian 
populism in its emphasis upon traditional gender roles. 
Morality and religion historically in Norway have been in the public domain. 
In contrast, moral and religious objectives within New Zealand have been issues of 
the private rather than the public sphere. Subsequently, although New Zealand's 
fourth labour government adopted the new right philosophy on economic issues, it 
did not on issues of a moral and social nature (Jesson, 1988a). This reflects New 
Zealand's own "cultural milieu" and is indicative of the framework of values of 
New Zealand society where "the religious right did not find a solid constituency ... 
nor has there yet developed a mass movement of the socially authoritarian forms of 
the new right." (Jesson, 1988a, p.4). Almost twenty years later the religious right 
remains outside New Zealand politics and its education system. While the 1990's 
did witness an attempt by the national party to bring an alliance between the 
authoritarian and libertarian right, this attempt, was secular in nature (Lamer, 2000). 
The recent 2006 draft curriculum reflects the continued dominance of the libertarian 
right in the definition of the social and moral characteristics of education. Economic 
concerns remain above authoritarian ideology claims for common culture and 
religious values (this will be discussed further in this chapter) demonstrating the 
historical local influence over that of the challenges of cultural globalisation. Thus 
for the authoritarian right to be applicable to the traditional understanding of 
education in a nation, the education system would have had an historical role and 
priority for the social and moral purposes. Norway, traditionally, has placed high 
priority upon the social and moral purposes of education. Its tradition can therefore 




The Authoritarian Right within Norwegian Education 
The renewed emphasis of nee-conservative on the common good, state 
imposed morality, and a central role of Christianity can be perceived as a response 
to a new pluralist environment where immigrants are seen as a threat to 
homogeneity. Nee-conservatism has a foundation in the traditionally perceived 
Norwegian homogeneity and social democratic welfare state that has historically 
emphasised the social and cultural purposes of education. Thus, as Apples states, 
"we need to be cautious not to ignore historical specificities" (Apple, 2004b, p.26). 
Historically the Norwegian education system attempted to initiate students into "a 
common national culture" where schooling played a key role in determining a 
collective identity (Aasen, 2003, p.116). The social democratic ideal of solidarity in 
Norway was a "simplistic conception of common culture" (Aasen, 2003, p.129). 
The social democratic policies in homogenous Norway were successful, however, in 
post modem and plural times the objectives of social democracy becomes 
"increasingly difficult to maintain" (Proctor, 2004, p.107): "Globalization disrupts 
"the relatively "settled" character" ... of traditional cultures and collectivities 
[which] structure around ideas of nationality, race, class and gender" (Proctor, 2004, 
p.109). This disruption has meant a rewriting of social democratic ideals in a context 
of "moral, existential, [ and economic] chaos" into "an aggressive political style, and 
outspoken religious and cultural traditionalism and a clear populist commitment" 
(Apple, 1988a, p.174). 
Cultural diversity is perceived as a "crisis of citizenship", where solidarity and 
the nation are perceived to be threatened (Stolcke, 1995, p.8). The consciousness of 
these inter-cultural understanding have contributed to a "new style of racism" 
(Stolcke, 1995, p.4). Immigrants are perceived as having "certain moral, intellectual 
or social defects supposedly grounded in their "racial" endowment which, by virtue 
of being innate, are inevitable" (Stolcke, 1995, p.7). Thus, cultural identity becomes 
intrinsically linked to "national belonging" (Stolcke, 1995, p.8). Within Norway, 
"globalization and the fear of 'the other' undoubtedly gave rise to the more 
fundamentalist demands of the restoration of a common cultural heritage" (Aasen, 
2003, p.129). The "young" Norwegian state is perceived as being "culturally 




Norway, has to be protected from the challenges immigration brings (Borchgrevink 
and Brochmann, 2003). Immigrants must live within and adopt the necessary and 
required norms, values and regulations of the new culture, while retaining aspects of 
their own culture (Borchgrevink and Brochmann, 2003). Thus, immigrants must 
assimilate the Western values and beliefs underpinning nee-conservatism. 
The growth and influence of the authoritarian right within Norway can be 
found in the retaining and reasserting of the role and value of Christianity. Within 
the education system, an additional clause in 1997 made Christian education 
compulsory, despite individual beliefs. This can be linked to the growth of 
immigration which has changed the structure of Norwegian society from a place 
"where everyone shared the same value system and goals for themselves and 
society, where the mean was solidarity" towards a plural society in the 1990's that 
was seen as "shapeless, oblique, ambiguous, and at times chaotic" (Aasen, 2003, 
p.137). Fears were held that "religiousness and moral norms" ofNorwegian society 
and the foundation of the social democratic welfare state had "been eroded" 
(Bondeson, 2003, p.43). In addition, the weakening of the church and the labour 
movement that were the "most central providers of norms", led to the nostalgic 
lamenting of the decline of the influence of Marx and God (Aasen, 2003, p.139). 
Religion subsequently, was overtly acknowledged as a significant contributor to the 
shaping of the values and purposes of education in Norway. 
Two interdependent explanatory causes are central to understanding the 
difference in applicability of the authoritarian right to Norway and New Zealand. 
The first is the influence of pluralism within the foundation of the education system. 
Norway, which was relatively anti-pluralist, had no objections to religion within 
education reflecting the relationship of religion to society. New Zealand, on the 
contrary, was a plural society in which the assertion of moral or social values was 
divisive to society (Geering, 1998). Subsequently, religion in Norway historically 
has been perceived as cement, while within New Zealand as fragmentation. This 
traditional understanding arguably impacts on the role of religion in contemporary 
political educational thought. In addition, is the framework of values, in which New 
Zealand has a tradition of emphasising economic values over social and moral 




included in state education, the vocational and economic purpose of education was 
important and would suffice. Likewise, in Norway, the Lutheran value base 
exemplified the social and cultural roles of education to reinforce the homogenous 
character of their anti-pluralist society. 
Originally within Norway, when immigration was not perceived as a threat, 
different cultures and beliefs were recognised. For example, prior to the 1997 
education reforms, religious education consisted of the curriculum subject, 
"Christian Knowledge", that granted the right of exemption to the subsidiary 
subject, "Ethical Knowledge". Right of exemption was granted to children who had 
one parent who was not a member of the state church (Rasmussen, 2000). This 
religious education arrangement can be seen as reflective of "liberal 
multiculturalism", that "is rooted in a commitment to freedom and toleration; the 
ability to choose ones own moral beliefs, cultural practices and way of life, 
regardless of whether these are disapproved by others" (Heywood, 2004, p.215). 
Liberal multiculturalism, however, was reconsidered due to an increasing pluralist 
context in which the social and cultural values of Norwegian social democracy that 
foster social cohesiveness, identity, and solidarity were challenged. The threat of 
other cultures led to a revision of Norwegian values into the ideology of neo-
conservatism that asserts the western culture and values of Christianity upon people 
of other cultures. Norwegians are uneasy with "concepts of multiculturalism, seeing 
such a notion as in some opposition to the homogeneity of nationalist solidarity and 
consciousness" (Kapferer, 2004, p.115). Thus, the traditional social and cultural 
purposes of the Norwegian education system were assertively reinstated to a 
pluralist population to counter cultural differences. 
In the 1990s, Christianity was reasserted, due to the pluralist and post-modem 
context being perceived as an antecedent to chaos and relativity (Aasen, 2003). 
Christianity came to be seen as having a crucial "role in strengthening traditional 
values, functioning as national ideology, and as a culture resource for national 
identity against relativism and post modem indifference" (Skeie, 2006, p.23). 
Believed vital to countering relativism was the creation of a common culture. The 
existing dual arrangement of "Christianity" and "ethics" was perceived as both a 
means toward relativism as well as a paradoxical situation of dividing children 
> 
88 
"precisely when they were meant to learn about such topics as respect and 
tolerance" (Rasmussen, 2000, p.20). A common religious education, despite 
religious belief, that promoted Christian and humanist values became to be seen as 
vital in "countering relativism, indifferentism, disintegration and other aspects of 
modem society" (Skeie, 2006, p.24). Christianity was defended as an essential part 
of the Norwegian cultural heritage and identity of which it was the school's 
responsibility to communicate. The subjects "Ethical knowledge" and "Christianity" 
became fused together to become the compulsory subject Kristendom skunnskap 
med religions - og livssynsorientering, "Christian knowledge and religious and 
ethical education" (KRL). 
The purpose of the new KRL subject is consistent with the traditional purpose 
of the Norwegian education system where education had a key role in "creating a 
national spirit of community, based on social and cultural fellowship and common 
basic knowledge" (Enger, 2001, p. 77). Education was a tool of social and cultural 
construction in the socialisation of students to obtain the unquestionable and 
necessary knowledge and values to become a citizen (Aasen, 2003). The role of 
religious education (KRL) within the ideology of neo-conservatism shows some 
consistency with this traditional function of education. Education within neo-
conservatism is consistent with the social democratic education where it is seen as a 
"key instrument to achieve this "national spirit of community", through the process 
of creating for all pupils "a common base of knowledge culture and values" (Enger, 
2001, p.77). In addition, is the Norwegian understanding of equality. Likhet means 
"'likeness', 'similarity', 'identity', or 'sameness"' (Gullestad, 2002, p.46). This 
understanding implies that to be, and feel equal one must believe that they are the 
same as others (Gullestad, 2002). Thus, a consistency in neo-conservative ideology 
is evident with the Norwegian traditional definitions of what is equal, and 
connotatively, what is "good". This emphasis upon the collective over the 
individual, also a characteristic of social democracy, can lead to "individual rights 
and liberties being violated in the name of the community of collective body" 
(Heywood, 2004, p.34). Consequently, underpinning equality is assimilation, where 
assimilation is seen as "a declaration of war on foreign substances and qualities" 




The Norwegian education reforms stress the "restoration of fundamental 
common knowledge and tradition" (Aasen, 2003, p.134). The logic follows that to 
create commonality, KRL must be compulsory with only partial exemption 
available to areas of the subject perceived as: 
Being the practice of another religion or adherence to another philosophy of life, or that they 
one the same basis find objectionable or offensive ... Exemption may not be demanded from 
instruction in the academic content of the various topics in the curriculum" (Ministry of 
Education and Research, 2005, p.3) 
The social and moral purpose of the education system through compulsory 
participation in Christian education must be read within the long-standing objective 
of the national education system: 
The object of primary and lower secondary education shall be, in agreement and cooperation 
with the home, to help to give pupils a Christian and moral upbringing, to develop their 
mental and physical abilities, and to give them good general knowledge so that they may 
become useful and independent human beings at home and in society. (Ministry of 
Education and Research, 2005). 
Christianity is perceived as a significant part of national identity through 
shaping the values and attitudes that form the national heritage that subsequently 
validates the institutions and structures of society. The structure of KRL reflects the 
Christian dominance in the formation of the Norwegian identity and the purpose of 
the KRL, where fifty-five percent of subject time is to be spent on Christianity, 
twenty-five percent for "non-Christian religions and world views" and the 
remaining twenty percent of the time is to be spent on "ethics and philosophy" 
(Skeie, 2006, p.23). The aims and content of the subject are to: 
- Provide a thorough knowledge of the Bible and Christianity as cultural heritage, and, 
- Provide a thorough knowledge of the Evangelical-Lutheran faith and of different 
Christian denominations. 
- Provide knowledge of other world religions and philosophies of life. 
- Provide knowledge of ethical and philosophical topics, 
- Promote understanding and respect for Christian and humanist values. 
- Promote understanding, respect and the ability to carry out a dialogue between people 
with differing views concerning beliefs and philosophies oflife. (Ministry of Education 
and Research, 2005, p.4). 
The rationale for the dominance of Christianity and the compulsory nature of 
KRL connects intrinsically the Christian faith with the Norwegian identity. In the 
1997 curriculum, the Ministry states that: 
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The Christian faith and tradition constitute a deep current in our history - a heritage that 
unites us as a people across religious persuasions. It has imprinted itself on the norms, 
worldview, concepts and art of the people. It bonds us to other peoples in the rhythm of the 
week and in common holidays, but is also an abiding presence in our own national traits: in 
architecture and music, in style and conventions, in ideas, idioms and identity." (Ministry of 
Education and Research, 1997, p.7) 
In principle, KRL has similarities with fundamentalism. Both attempt to create 
a position in which one religion or way of life is regarded as the "truth" and the 
"good life" (Skeie, 2006, p.21). The Christian and moral objective of the Norwegian 
education system, the structure and compulsory nature of KRL and the state church 
of Norway, will in reality "shape the structure of KRL ... [where] pupils from 
religious and other minorities will be compelled to participate in a religious 
education which they do not wish, and which conflicts with their own convictions" 
(Rasmussen, 2000, p.19). The United Nations, in light of the above considerations, 
has urged Norway to either change the compulsory clause or the objectives and 
subject matter ofKRL (Skeie, 2006). 
KRL reflects the power the curriculum has to control both people and 
meaning. Curriculum is the representation of the elements of culture that are desired 
to be preserved and reproduced (Apple, 1979). The neo-conservative nature of the 
curriculum within Norway is representative of Vaughan & Hoggs antecedent of 
"societal uncertainty", when "the prestige or distinctiveness of our culture is 
threatened by other cultural groups" (Vaughan & Hogg, 2005, p.422). Religion, 
thus, becomes a means of definition of insiders and outsiders, reasserting the 
connection between the historical past, the present, and subsequently the future of 
the nation (Vaughn and Hogg, 2005). The curriculum changes of 1997 are reflective 
of the authoritarian right whose policy and beliefs can be located with "mono-
culturalism". Monoculturalists advocate education as a means to "construct a 
common culture- a seamless web oftextuality- a project bent on annulling the 
concept of border cultures through the de-ligitimization of foreign languages and 
regional and ethnic dialects" (McLaren, 1995, 37). Mono-culturalists argue that 
education must be structured so it: 
[ a ]voids the nurturing of social differences connected to language, worldview, culture or 
customs. Such differences are divisive, monoculturalists argue, and the only way to build a 
7 
91 
functional society is through consensus. This consensus model promotes the concept of a 
"common culture" that is sanctified in a way that protects it from questions about its political 
shortcomings and demographic failures. (Kincheloe & Steinberg, 1997, 4) 
The curriculum of 1997, that references the intrinsic cultural heritage 
character of the curriculum as one of "Christian and Western humanist values", is 
indicative of a "religious and humanistic based monoculture" (Gundem, 1996, p.55). 
National identity, heritage, and quests for common culture can therefore be seen as 
justification for mono-cultural education. As pluralism has increased in Norway so 
too has the reassertion of national identity and heritage within the education system. 
An increase in the awareness of cultural globalisation through religious pluralism 
reveals the historical dominant religion of a nation as an articulator of national 
values and beliefs. The national religion then becomes something that needs to be 
protected, aggressively defined and communicated. It is the means by which culture 
is defended against religious and cultural pluralism. Thus religion within education 
is believed to have a central integrating role in shaping national identity. KRL gives 
the impression that pluralism is destructive to the cohesion of society, subsequently 
the solution within KRL is to create uniformity to Norwegian norms across plurality 
(Skeie, 2003). Religion is the means of the articulation, communication and 
justification of Norwegian norms. Thus, the plurality of society provides the 
antecedent to neo-conservatism (Apple, 2004b). Neo-conservatism is founded on "a 
culturalist construction of the nation as a (threatened) haven for white (Christian) 
traditions and values" ( Gill born, 1997, in Apple, 2004 b, p.16). N ea-conservative 
polices wish to re-establish an "imagined past when 'we were all one"' (Apple, 
2004b, p.27). While Norway has a common cultural and historical foundation from 
which a perception of past oneness can grow, New Zealand's history and cultural 
foundation is fragmented, and as such, it is more difficult for neo-conservative 
policies in New Zealand to find ground. 
This desire for the cohesion of society is behind the curriculum changes that 
increased the quantity of common school subjects, interpreting equality as sameness 
(Gundem, 1998, p.3). The curriculum changes of the 1990s came from a Norwegian 
understanding of equality that was motivated by a desire to "secure social equality" 
(Gundem, 1998, p.3). Equality could only be achieved through all children, 





basis of values" (Gundem, 1998, p.3). The Norwegian school subsequently assumed 
"greater responsibility for the content of the children's free time", and thus greater 
influence over the development of the child (Haug, 1998, 173). This policy 
attempted to increase solidarity by increasing the influence the state has in the 
development of a pupil's beliefs, values, and attitudes. National traditions within the 
curriculum were deemed important as they passed on "inherited forms of conduct, 
norms of behaviour and modes of expression", and strengthen the "bonds between 
generations when they share, experiences and insights, stories, songs and legends" 
(Gundem, 1998, p.6). 
The curriculum is perceived as central to the transfer and continuation of a 
common culture, since it is means by which cultural heritage is "safeguarded" and 
the political, cultural, social, and economic structure of society continues (Gundem, 
1998). Additional rationale claims that: 
In an increasingly specialized society common frame of references must be the property of 
all people to escape the differences in competence that may otherwise surface into social 
inequality and be as it is expressed "abused by undemocratic forces. (Gundem, 1998, p.6/7). 
Underpinning the authoritarian right within Norwegian policy an attitude of cultural 
defence can be found: "'we' are the good citizens, the virtuous, the civic minded, 
homogenous individuals who must defend the Euro-fortress against a group of 
heterogeneous 'others"' (Kincheloe & Steinberg, 1997, p.6). Education is believed 
to have a crucial role through making previously covert values and knowledge overt. 
The New Right, has captured and manipulated the term "multiculturalism" for 
its own purposes, establishing its "own version of multiculturalism" (Estrada and 
McLaren, 1993). The Norwegian stance on multiculturalism is reflective of the New 
Right's definition of multiculturalism. McLaren calls New Right multiculturalism 
"an all-licensing excuse for privileging the culture of whiteness" (Estrada and 
McLaren, 1993, p.31). Multiculturalism within the New Right covers up the process 
of assimilation through the language of diversity (Estrada and McLaren, 1993, 
p.31 ). It posits that for ethnic groups to become reductive (yet perceived as 
privileged) '"add ons' to the dominant culture", first they must accept and assume 






thinking. Norwegian education policy, indicative of the above understandings, 
diverges from the New Right in that while New Right multiculturalism "refuses to 
treat whiteness as a form of ethnicity" (Estrada and McLaren 1993, p.31 ), 
conservative multiculturalism within Norway is defended from the position that the 
Norwegian culture is an ethnicity. Therefore the Norwegian (white culture) has a 
legitimate status that needs to be defended and reproduced through monocultural 
policy. This overt expression of the dominant culture is located within the covert 
understandings of neo-conservatism. 
N ea-conservatism that hankers to an idealised past also appears to look back 
to educational theories from this time that idealised and justified such a perception 
of society. Within the Norwegian reforms, Durkheim's philosophy of education can 
be read in congruence with the philosophy of the authoritarian right and the 
traditional past understanding of education. Both Durkheim and Norwegian 
education stress the "development of social solidarity through the transmission of 
collective culture" (Green, 1990, p.37). Education for Durkheim was "anti-idealist", 
and "anti-individualist" (Green, 1990, p.37). Interestingly, in the comparison of 
Durkheim to Norwegian education policy is the lack of acknowledgement Durkheim 
gave to the power of education in legitimating and promoting one culture against 
others (Green, 1990). 
Durkheim's understanding of education, religion, and society finds particular 
congruence with the rational behind the 1997 Norwegian education reforms. 
Durkheim' s philosophy of education that held ascendancy in the 1960s has retained 
its significance in Norway. For Durkheim, the social order of society is dependent 
on people sharing and understanding moral and social norms that are reinforced 
through "collective rituals" (Risebrodt & Koneinzy, 2005, p.127). Thus, education 
has a role of pivotal importance in insuring that the population knows, understands, 
and practices social, moral, and social beliefs. These collective moral and social 
beliefs are of more importance than the individualistic nature and desires of human 
nature. The Durkheimian belief in the necessity of religion for social cohesion is 
consistent to the Norwegian reaction to pluralism and relativity. For Durkheim, 




Only as the child is systematically involved in his country's cultural heritage can he achieve 
a sense of identity and personal fulfilment ... excessive individualism in education can lead 
to personal defeat and social chaos. Moral education is the specific against such maladies 
(sic) (Wilson, 1961, p.xiv). 
Durkheim is ultimately concerned with the social and cultural functions of an 
education system, a concern that the Norwegian education system has had both 
traditionally and contemporarily. Importance is placed upon "the individual's 
attachment to the social group" (Durkheim, 1961, p.80). The individual needs to feel 
identification with the collective groups in which he/she is involved. The most 
significant group for Durkheim is the "political society" expressed as the nation 
state. It is this organisation that "represents the end, par excellence, of moral 
conduct" (Durkheim, 1961, p.80). Thus, the emphasis upon cultural heritage and 
common culture within Norway can be perceived through the lens of the 
authoritarian right, and Durkheim as promoting individual attachment to society: 
Society ... cannot exist except on the condition that all of its members are sufficiently alike 
- that is to say, only on the condition that they all reflect in differing degree, the 
characteristics essential for a given ideal, which is the collective ideal. (Durkheim, 1961, 
p.87-88). 
"Culture and value conservation", is a key role of the Norwegian schools and 
has become increasingly important in "disseminating the national cultural heritage" 
(Telhaug et al., 2006, p.274). In part, this can be seen as a growth from the social 
democrat need for a common culture essential for solidarity and the foundation of 
the social contract. Education into a common culture, and, about cultural heritage, 
increases the common knowledge of the national heritage, national values, and 
characteristics, creating a foundation for policy derived from and necessary for 
social democracy. The reforms subsequently can be seen as "a contradictory 
dialectical framework that contained residual elements from traditional social-
democratic policy but also elements included in the conservative restoration" 
(Aasen, 2003, p.145). 
Neo conservatives perceive the state as having a central role in strengthening 
the "social bond" (Levitas, 1986), and thus questions are raised about the 
ideological motivations behind the 1997 reforms in Norway. The key difference to 
understanding social democratic and neo-conservative objectives is the population 
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structure for which they are intended. The social democratic policies of the 1960s 
and 1970s were intended for a population that was believed to be homogenous. The 
policies of the 1990s are intended for a population that is known to be pluralist. 
The Absence of the Authoritarian Right within New Zealand 
Education 
In contrast, the authoritarian right has not affected the New Zealand education 
system to the same degree as in Norway. The purpose and value base of New 
Zealand education, with the focus upon vocation, individualism, and meritocracy in 
a pluralist context, led to a direct lack of compatibility with the authoritarian right 
compared to the homogenous, social democratic and Christian identified Norway. 
The role of religion in New Zealand was a source of conflict rather than cohesion. 
Vocation was perceived as a more important and relevant goal than the social 
purposes of education. Thus, morality and Christianity as integral aspects of 
education from a neo-conservative lens have never been a focus of the New Zealand 
education system. The solution to the debate on moral or Christian education in 
New Zealand is: 
to insist that parents have the sole right to determine a child's moral code. Moral education is 
seen as necessary, but the danger inherent in its controversial character is warded off by 
leaving it all to the home, where, it is presumed, there is a hannony of values and an agreed 
set of virtues to be nourished in the child" (Snook & McGeorge, 1978, p.13). 
In 1962, the Currie Commission was asked to reconsider the place of religion 
within schools. The Currie Commission believed that "in the field of religious 
matters the Commission is of the opinion that the role of the state school is 
essentially secondary and cannot rank with that of the home or the church" (New 
Zealand Commission on Education, 1962, p.682). The Currie Commission also 
questioned the religious attitude of society that would support or want the 
implementation of religious instruction. The Currie Commission concluded that the 
opportunity for participation in religious instruction by various churches "is 
neglected by many of the parents", and that "religious interest on which such an 
attitude is based cannot in many cases be very vigorous" (New Zealand Commission 





The Currie Commission subsequently denied the benefit of religious 
instruction for morality and social control, and argued that religious instruction 
would have no "significant impact", and that "in countries where religious 
instruction is required by law, delinquency is no less a problem" (New Zealand 
Commission on Education, 1962, p. 683). The teaching of morality, the commission 
believed, is not dependent upon the teaching of religion (New Zealand Commission 
on Education, 1962,). The Currie Commission would "reaffirm the secular 
principle" and would not recommend religious instruction in schools due to the 
following factors: 
It sees little prospect of agreement among all the churches that would make a completely 
non-sectarian approach possible; it has also received much evidence to suggest that such a 
task would be unwelcome to teachers as a body and would be attended by certain dangers to 
a teachers personal freedom of action; it also believes that New Zealand people as a whole 
are still very much concerned to protect their children from the inconsiderable zealot who 
might take advantage of a more permissive system. Moreover, the abandoning of the secular 
system would automatically bring with it other problems (New Zealand Commission on 
Education, 1962, p.684) 
The Currie Commission recommended the eventual modification of the 
religious clause to officially recognise and validate the existence of the religious 
instruction outside of official school hours based on three principles: 
(1) The official curriculum remain secular in the sense that it gives no instruction in the 
tenets of any religion or sect: (2) That all teachers in the primary schools give secular 
instruction only: (3) That religious instruction in the primary school, though permitted and 
given during the school day, remain isolated from secular instruction. (New Zealand 
Commission on Education, 1962, p.696) 
The pluralist nature of New Zealand society has meant that neutrality is 
required in defining the public life in respect to morality or religion. The "mention 
of religious or moral education" ... is regarded "to be a call to arms and a signal to 
draw up the battle lines" (Snook & McGeorge, 1978, p.46). Thus, New Zealand can 
be critiqued or praised as an example of moral relativism. Moral relativism can be 
seen to exist where "moral judgments are only true or false relative to individuals" 
(Cooper, 1980, p.14 7). Post-modernism characterises religion and morality. 
Postmodemism believes that, "values are a cultural construction, changing over time 
and varying from culture to culture" (Beck, 1995, p.128). Lynch believes that 
contemporary New Zealand "is no longer threatened by religious differences and is 
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prepared to allow groups of people, with particular world views, to be responsible 
for the education of their own children (Lynch, 2000, p.93-94). 
The trajectory of schools outside the state education system illustrates the path 
to tolerance and respect for the values of other cultures and religions to be 
communicated through alternative schools. From the foundation of state education, 
the Catholic population took responsibility for the education of their children within 
a Catholic paradigm that was inclusive of religious education. This arrangement on 
the recommendations of the Currie Commission gained state support through 
financial aid to schools with special character. Some schools, however, chose to 
remain outside this arrangement and retain freedom from state requirements (Lynch, 
2000). Within the neo-liberal reforms of the late 1980s, choice and independence in 
relation to education concerned with morality, religion, and culture led to the state 
sponsored opportunity to the development of schools parallel to the state education 
system. 
In illustration of the absence of the authoritarian right within the New Zealand 
education system is the 2006 draft curriculum. The 2006 draft curriculum defined 
values that underpinned education as ones that "the New Zealand community 
supports because they enable us to live together and thrive in a diverse, democratic 
society in the twenty-first century" (Ministry of Education, 2006b. p.10). The focus 
of the principles and values of the draft curriculum reflects the political culture into 
which the government wishes its students to be socialised. Emphasis is placed upon 
"excellence" and "innovation", "by aiming high and persevering in the face of 
difficulties" (Ministry of Education, 2006, p.10). Such statements lead to the 
perception that overcoming difficulties are within the power of the individual to 
remedy through the fostering of correct values, attitudes, and practices. There is the 
expectation that difficulties will in no way hamper excellence. Bourdieu explains 
this relationship between education, individualism, and social class destiny: 
In order to change fate into the choice of freedom, the school ... need only to succeed in 
convincing individuals to rely on its judgement and persuading them that they themselves 





Such values are reflective of the historical meritocratic attitude that is a part of New 
Zealand's political culture. These values are reflective of the libertarian right as 
opposed to the authoritarian right. 
The moral and religious objectives within Norwegian education that espouses 
"collective goals on behalf of the national group" are to Charles Taylor "inherently 
discriminatory" (Taylor, 1992, p.35). Discrimination arises when the goals of the 
collective means differential treatment of insiders and outsiders (Taylor, 1992). For 
Taylor, a liberal society must "remain neutral on the good life, and restrict itself to 
ensuring that however they see things, citizens deal fairly with each other and the 
state deals equally with all" (Taylor, 1992, p.57). Thus, the authoritarian right within 
education as expressed in Norway can be critiqued as representative of a closed 
society. A closed society has a clear and explicit boundary line of what constitutes 
its identity, morality, and authority (Geering, 1998). It is dominated by, "a set 
framework of ideas, values or customs, which members of such a society have no 
option but to accept" (Bailey, 2000, p.132). 
In contrast, an open society is one in which the authoritarian right is weak, it 
has a boundary line of society that is blurred, and where individualism and personal 
freedom are valued over external authority (Geering, 1998). An open society should 
be characterised by a social life that upholds the values of, "toleration, justice, the 
individual's free pursuit of knowledge, her right to disseminate her beliefs and her 
pursuit of happiness" (Bailey, 2000, p.138). State interference is tolerated only is as 
far as it protects the freedom that characterises an open society (Bailey, 2000). 
While New Zealand is far from ideal in the spectrum of closed to open society, with 
respect to the authoritarian right, New Zealand presents a more open society than 
Norway. New Zealand, in contrast to Norway, does not have a religious element of 
national identity, which is identified as the means to understanding the beliefs and 
values of society and therefore is necessary to belong. New Zealand's secular 
education system, in the words of Alfred Dommett, "allow[ s] all parents 'without 
violence to conscientious scruples' to send their children to school" (Dommett in 
Mackey, 1967, p.57). The reasoning and solution of the secular clause in 1877 





Neo-liberalism, its Theory and Impact upon Norway and New 
Zealand 
The values of the 2006 New Zealand draft curriculum can be seen as 
reflective of the libertarian right. Apple (2001) classifies the libertarian right into 
neo-liberalism and the "managerial and professional new middle class" (Apple, 
2001 a, p.11 ). The professional managerial new middle class shares the same 
ideological commitments as the neo-liberals due to the vested vocational and 
economic interest they have in the promotion and continuance of its practices 
(Apple, 2001a). The differences between neo-liberals and the managerial new 
middle class, is that while neo-liberals have a personal belief in the libertarian right 
ideology, the backing from the business managerial class is due to the support the 
libertarian policy provides to their continual status and employment in society. 
While Apple is writing from the US context, this classification has global 
applicability. Within the US context, education has developed a "much closer 
relationship between education and the economy" which in turn has led to a focus 
upon "education for employment" (Apple, 1998, p.182). In part, this has been 
prompted by the fear of international economic competition from Asia (Apple, 
1998). The new right within the American education system provides: 
"the educational conditions believed necessary both for increasing international 
competitiveness profit and discipline and for returning us to a romanticized past of the 
"ideal" home, family and school" (Apple, 2004b, p.15). 
Within America the authoritarian and libertarian right fuse together in meeting these 
objectives. The context of economic global competition and cultural globalization 
is not restricted to the USA but has acted as an antecedent to the global rise of the 
new right (Apple, 1998). In application to New Zealand and Norway, Apple's 
classification highlights the difference in the degree of influence elements of the 
New Right have had on their national education systems. 
In contrast to Norway, the values of competition, survival of the fittest, and 
individualism have been a part of the New Zealand framework of values. These 
values are related to the reformed Protestant beliefs and values cultivated in the 
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early New Zealand context. The emergence of neo-liberalism in New Zealand began 
in 1984 when the newly elected New Zealand Labour government, under the helm 
of David Lange and Roger Douglas, restructured the New Zealand state from a 
liberal welfare state to a neo-liberal state. In addition to the difference in the heritage 
of values in shaping the libertarian right is the economic context. Within the 
economic crisis of the 1980s, "Norway remained relatively unaffected" (Telhaug et 
al., 2006, p.265) while the impact on New Zealand was strong. The impact of the 
economic crisis in New Zealand led neo-liberalism to be perceived as a response to 
the economic conditions, expressed by the acronym TINA. "There Is No 
Alternative", (TINA), implied that neo-liberalism was the only response possible 
given the economic crisis of the country (Jesson, 1988b). However, the reforms 
themselves, in philosophy, were not that different from the common understandings 
and beliefs of New Zealanders and tended to silence resistance to these changes. As 
Humphries (1998) explains the response of New Zealand: 
The solution to this crisis was a commitment to market-driven economic policies exceeded 
in their rapid and dogmatic application only by Chile. And while military intervention was 
used to quell popular Chilean resistance to similar economic changes, New Zealanders 
needed no such forceful persuasion. All sectors of society, from churches to sporting bodies, 
became involved in responding to or experimenting with the new boundaries between public 
and private opportunities, rights and responsibilities (1998, p. 738). 
Thus within New Zealand, libertarian right policies were adopted rapidly and 
zealously, in comparison to the slow and vague implementation of the neo-liberal 
reforms in Norway. The protestant historical national framework of values in New 
Zealand that emphasised individualism, meritocracy, vocation, and prosperity over 
social and moral concerns is a significant influence. In contrast, the Norwegian 
context and framework of values provided little cohesion with the libertarian right. 
This incongruence can partially account for the reluctance of the Norwegians to 
adopt libertarian right reforms: "In Norway and Sweden ... privatizing initiatives 
have had to cope with a greater collective commitment, than in ... the United States, 
England and New Zealand" (Apple, 2004b, p.27). Thus the "normative and value 
base" of neo-liberalism, had a "perspective of human life" that was consistent with 
New Zealand but "differs from that of the social democratic state" (Telhaug et al., 




The first thing to ask about an ideology is not what is false about it, but what is true. What 
are its connections to lived experiences? Ideologies, properly conceived, do not dupe people. 
To be effective they must connect to real problems, real experiences (Apple, 1988a, p.171). 
The libertarian right is "primarily concerned with economic issues" where 
individual choice directs the economy with little interference from the state 
(Spoonley et al., 1988, p.9). Neo-liberalism is an economic theory from which social 
and cultural issues are interpreted (Lauder, 1987). Neo-liberalism initiates and 
justifies economic pressures as the dominant force in state institutions, leaving the 
state with a minimum role (Lauder, 1987). However, within its minimal role the 
state creates advantageous conditions for capital growth and disciplined workers. 
Human nature is viewed as open to manipulation where the individual is moulded 
by the state into 'an enterprising and competitive entrepreneur' (Olssen in Apple, 
2004b, p.21). The neo-liberal perception of human nature is built upon the 
foundations of classical liberalism which perceives human nature as self-interested 
(Olssen in Apple, 2004b ). Thus neo-liberalism recognises a 'universal egoism' which 
the state uses to manipulate the individual toward the ceaseless pursuit of individual 
wealth. Thus there is the perception that humans are "possessive individuals" who 
are "fundamentally concerned with the pursuit of self-interest and ... primarily 
directed toward the acquisition of wealth status and power" (Lauder, 1987, p.5). 
The ideal society that caters for this perception of human nature is 
characterised by capitalism (Lauder, 1987). In order for individuals to achieve 
within the structure of capitalism, society should be unconstrained by the 
"distortion" of "natural" social conditions. Therefore neo-liberalism requires 
minimal state interference in the form of taxes and welfare which "stifles the 
entrepreneurial initiative and imagination of rich and poor" (Lauder, 1987, p.6). The 
mechanism to meet these beliefs of the individual, state and society is through the 
free market that allows optimal pre-social and immutable human nature 
characteristics to thrive (Lauder, 1987). Thus, underpinning the markets of neo-
liberalism are the values and mechanism of "effort and merit" that have also 
underpinned the New Zealand education system: 
Markets are marketed, are made legitimate, by a depoliticizing strategy. They are said to be 
natural and neutral and governed by effort and merit. And those opposed to them are by 
definition, hence, also opposed to effort and merit ... Thus, markets and the guarantee of 
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rewards for effort and merit are to be coupled together to produce 'neutral', yet positive 
results" (Apple, 2004b, p.18) 
The social democratic vision of education as a "public or common good" 
differs from the liberal and neo-liberal perception of education as a private good 
where "schooling is to provide opportunities for children to develop the appropriate 
traits that possess innately and to use them for their own betterment" (Aasen, 2003, 
p.123). Social notions of freedom and autonomy are interpreted in economic terms. 
For example: 
Individual freedom ... is better captured by the economic term consumer sovereignty 
because it draws attention to the fact that choice is governed by the dictates of the market 
which in tum is governed by the drive for profit (Lauder, 1987, p.7). 
The reformed Protestant belief that "God helps those who help themselves" 
(Weber, 1968, p.115) provides fertile foundation for the libertarian right. In 
comparison, Lutheranism has "again and again accused this line of thought" 
(Weber, 1968, p.115) and, as such, is inconsistent with the libertarian right. Thus in 
application to Norway, the Lutheran and social-democratic influence upon the 
national framework of values leads to inconsistencies between the Norwegian 
framework and the ideology of neo-liberalism. Neo-liberalism is guided by a vision 
of the "weak state", (Apple, 2001a) while Norway, in contrast, values a strong state 
to alleviate inequalities. Inequalities are perceived as a matter of fortune. The neo-
liberal emphasis upon the role of the market in determining and justifying the 
structure and fortune of others is thus in conflict with both the Lutheran and social 
democratic perception of human nature. 
The market in neo-liberal society acts as an antecedent for an individualism 
located in the realm of the "survival of the fittest", where "selfishness and greed" 
are characteristics that are fostered for the successful functioning of the market 
(Locke, 1990, p.33). The emphasis ofneo-liberalism is upon competition that 
"encourages rivalry and envy and promotes pride and arrogance in those who win, 
despair and a sense of worthlessness in those who lose" (Locke, 1990, p.38). Thus, 
the Lutheran foundation of Norway has to be taken into consideration in the lack of 
congruence between neo-liberalism and Norway where "capitalism and the 







Lutheranism, with detachment and extreme misgiving" (Troelstch, 1959, p.28). The 
Norwegian political culture has instead emphasised morality and co-operation in a 
direct attack against competition, and as Locke states, "markets are about 
competition, morality is about co-operation" (1990, p.39). Norway, has a history of 
"social democratic policies and visions of collective positive freedoms", and 
subsequently "the neo-liberal emphasis on the market has been specifically 
mediated" (Apple, 2004b, p.27). The Norwegian emphasis on the levelling out of 
society and the assistance to the weak, which are examples of macro cooperation, 
can be seen as an apprehension of the consequences of an unrestrained market for 
"when only the fittest have survived, they are in a position to impose their will on 
the market ... what starts in freedom ends in tyranny and bondage" (Locke, 1990, 
p.41 ). 
Thus, neo-liberalism within Norway is "not homebred" (0sterud & Stelle, 
2006, p.30). Despite this, the pressures the libertarian right faces in an increasingly 
global context have meant that Norway "can be seen as transferring from a reluctant 
to an eager reformer" (Christensen, 2005, p.721). However, these external pressures 
have not eliminated "all prior characteristics" (0sterud, 2005, p.705). A 
compromise can be seen between the forces of globalisation and national character, 
which demands that the state strikes a balance that reflects the interaction of 
globalisation and national character within their educational institutions: "Equality 
and solidarity have partly given way to values which focus on individual skills, 
theoretical achievements, and hard work. As a consequence, a certain tension has 
developed between a global profit perspective and a national cultural perspective" 
(Telhaug et al, 2006, p.263). The growth of the libertarian right within Norway is 
reflective of the power of the neo-liberal ideology. Global economic pressures are a 
significant pressure behind neo-liberal reforms. Education is seen as vital towards 
successful national competition on the global market, and therefore the purpose of 
education in a neo-liberal ideology is "to serve economic and technological ends" 
(Lee, Hill & Lee, 2004, p.74). Consequently, "skills" are promoted over 
"knowledge", and, "information and informational retrieval as opposed to 






The feasibility of global economic policies ultimately is judged upon "national 
norms and expectations" (Dale, 1999, 5). In illustration is Apple's explanation of 
New Zealand's contemporary perception on poverty and wealth: 
"we" are law-abiding, hard-working, decent, property-owning "middle" New Zealand. 
"They" (usually poor people and persons of colour) are very different. In New Zealand they 
are labelled lazy (dole bludgers, benefit defrauders, solo mothers or gang members), "at 
risk", immoral and permissive. (Apple, 2004a, p.10). 
There are clear links here to the reformed Protestantism perception of wealth. 
Reformed Protestantism holds the poor accountable for their poverty due to their 
own faulty attitudes and values. The neo-liberal perception of poverty is 'the 
contemporary version of Protestantism" (Byrne, 2005, p.25). The relationship 
between the libertarian and authoritarian right is exposed through the failure of neo-
liberalism to generate equality of wealth. In defense of the libertarian ideology the 
authoritarian right places accountability on the individual, who is labeled "at risk, 
immoral and permissive" (Apple, 2004a, p. l 0), for economic and subsequent social 
failure. Apple's (2004a) observation of New Zealand society exposes the possibility 
for a greater role for the authoritarian right in the future. 
Individualism underlies reformed Protestantism, liberalism, and neo-
liberalism, and is strengthened by the historical social context of New Zealand. 
Individualism is characterised by people who are unable to "identify their interests 
fully with others because, in the last resort, they always conceive of themselves as 
distinct and detached from others and from their community" (Smith, 1990, p.17). 
Individualism contributes to the creation of a market perceived as a neutral and 
competitive arena where individuals compete, 
to better their own economic positions, not necessarily at the expense of other people but not 
necessarily not at their expense either. A degree of indifference to the market fates of others 
is, manifestly, an inevitable feature of the market practice (Smith, G. 1990, p.15). 
The combination of individualism and the market has led to the promotion of choice 
as a central tenet of neo-liberalism. Choice as a concept appeals to people whom 
wish to have control of their own destiny. 
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Neo-Liberalism and the National Education Systems 
Administering for Excellence, published in 1988, provides the founding 
document for the New Zealand nee-liberal education reforms. It is a textbook study 
for education in the economically dominated, neo liberal inspired sphere. 
Administering for Excellence argues that the foundation for "any administrative 
structure for education" should be based on "choice, an assumption of individual 
competence, cultural sensitivity [and] good management practices" (New Zealand. 
Taskforce to Review Education Administration, 1988, p.3). "Choice", as an 
economic term, denotes students and their parents as "consumers"; a term used 
freely within the document and a key indicator of an economic ideology: 
Choice will involve providing a wider range of options both for consumers and for learning 
institutions ... we see the creation of more choice in the system as way of ensuring greater 
efficiency and equity. (New Zealand. Taskforce to review education administration, 1988, 
p.4) 
"Individual competence" was argued to be necessary if economic and social 
justification of policies of decentralisation for a nee-liberal ideology was to be 
applied: 
The presumption of individual competence encourages the development of initiative, 
independence, personal responsibility and entrepreneurial abilities. To assume the opposite 
is to cut off the education system from the benefits of commitment and enthusiasm that 
develop when people feel confidence and trust has been placed in them. (New Zealand. 
Taskforce to review education administration, 1988, p.4) 
"Cultural sensitivity" is an interesting and persuasive term connecting with the lived 
multicultural experiences of New Zealand and the issues surrounding the Treaty of 
Waitangi responsibilities and concerns. Cultural sensitivity was skilfully applied in 
order to balance the demands of the national culture with the pressures of the new 
right; that is, the pluralist context was reflected through neo liberal ideology: 
Cultural sensitivity must play a greater part in the education system -which has been slow, 
in the past, to recognise the aspirations of other cultures. New Zealand has a particular and a 
general need for cultural sensitivity. Maori people have a special status under the obligations 
of the Treaty of Waitangi: however, in addition to this bicultural requirement, the issue of 
cultural sensitivity extends to all cultures in New Zealand (New Zealand. Taskforce to 






Following on the heels of Administering for Excellence were the 1990 
reforms initiated by the newly elected National government. The New Zealand 
National Party attempted to rewrite the national curriculum along neo-liberal lines. 
A discussion document on the curriculum released in 1991 sought to develop the 
beliefs, values, and experiences necessary to be a part of a market driven society, 
and the "purpose of education was to serve economic and technological ends" (Lee, 
Hill & Lee, 2004, p.74). Neo-liberalism "underpinned the entire curriculum reform 
process", illustrated by the fact that the "framework espoused the merits of 'a 
curriculum of enterprise and competition"' (Lee, Hill & Lee, 2004, p.76). 
Throughout the policy was the belief in "the commercial values of "excellence", 
"quality", "individualism" and "competition" in the context of a free market 
society" (Lee, Hill & Lee, 2004, p.76). 
The emphasis placed on economic forces in New Zealand in determining 
education has been a consistent feature of New Zealand's educational history and 
was in essence nothing new. Lee, Hill & Lee (2004) point out that the Thomas 
Committee of 1946 maintained that "in practice both personal and social needs have 
all too often been pushed into the background, especially by economic pressures" 
(Lee, Hill & Lee, 2004, p.79). However, while the Thomas report lamented the 
emphasis upon economic needs, the National Party in the early 1990's prioritised 
economic needs. A prime example of the prominence of economic needs is found 
within the social sciences curriculum: 
Students will learn about economic processes, such as how people produce, exchange and 
use goods. They will develop an awareness of the present and future role of work in their 
lives. They will gain an understanding of economic activities including those important to 
New Zealand such as agriculture, forestry, and tourism, and an awareness of New Zealand's 
dependence on marketing and trade (Ministry of Education, 1993, p.14 cited in Lee, Hill & 
Lee, 2004, p. 79). 
The consequence of a market ideology is that culture is reduced and defined to 
"individualized patterns of consumption", and the curriculum becomes "a piece of 
intellectual property that can be bought and sold in the market" (Peters & Marshall, 
2004, p.112). Market ideological thought in New Zealand within the 1990s is 
depicted by Lockward Smith who proclaimed, "the imperatives of the modem world 




Peters & Marshall, 2004, p.115). An "enterprise culture" is overtly applauded and 
sought, as a culture that will both endorse and uphold "the competitive relations 
based on inequality, which are so useful in capitalism" (Peters & Marshall, 2004, 
115). 
It was claimed that the economic problems of the 1980s were a direct result of 
the social and cultural misunderstandings of the liberal welfare state creating a 
"culture of dependency". Through this perception priority was placed upon 
economic forces to guide social and cultural forces to create "an enterprise culture 
based on an exaggerated form of individualism promoting concepts of 'choice', 
'greater self-reliance' and 'personal responsibility'" (Peters & Marshall, 2004, 
p.116). This culture has a "meritocratic view" in which "competition will create an 
atmosphere where the strongest and best will come to the forefront" (Smith & 
Smith, 1999, p.671). This neo-liberal ideology is based upon the central principles 
of classical liberalism. Important differences, however, exist between classical 
liberalism and neo-liberalism (Apple, 2004b). While classical liberalism views 
human nature as autonomous, neo-liberalism seeks through the mechanisms of the 
state to create an individual who is an 'enterprising and competitive entrepreneur' 
(Olssen in Apple, 2004b, p.21). 
The utilitarian and economic arguments of New Zealand in the 1990s 
pragmatically applied are referred to as the "outcomes model". The "outcomes 
model" is derived from the United States "efficiency movement" in the early part of 
the 20th century (Lee, O'Neill & McKenzie, 2004). This movement believed in a 
"differentiated curriculum" that would allow specialisation in order to meet the 
requirements of a "technological society" (Lee, O'Neill & McKenzie, 2004, p.58). 
Such a curriculum is founded on the assumption that it is possible and beneficial to 
attempt to "identify and predict the particular skills and aptitudes of students who 
could be directed efficiently along the "right" social/vocational path" (Lee, O'Neill 
& McKenzie, 2004, p.58). 
The outcomes based curriculum is derived from economic pressures and thus 
is perceived to be beneficial to the economy, which is particularly relevant at times 
when a nation's economy is under pressure. Lee, O'Neill & McKenzie (2004) 
> 
108 
acknowledge that the philosophy of this model has "always underpinned the New 
Zealand curriculum", but that its expression in the new right context of 
"accountability, economic efficiency, measurability, and centralized control" has 
been taken to the extreme (p.63). Thus, while Norway is increasing the degree of 
common curriculum, New Zealand is decreasing it through differentiation. Apple 
critiques the outcomes model as "rather than leading social cohesion, difference 
between "we" and "others" will be socially produced even more strongly, and the 
attendant social antagonising and cultural and economic destruction will worsen" 
(Apple, 1996 Cited in Lee, O'Neill & McKenzie, 2004, p.63). Within the context of 
neo-liberalism, the application of an outcomes model 
[d]oes not seek a fair and equal educational experience for everyone. Outcomes models 
further exacerbate existing social inequalities by more rigidly controlling and ranking 
students and teachers for life in an unequal society - one that such policies seek to ensure 
will remain stratified to respond to the demands of global capitalism" (Lee, O'Neill & 
McKenzie, 2004, p. 64-65). 
The "Qualifications Framework" that initiated the "outcomes model" signified 
a change of assessment. The change was for raising standards for the benefit of the 
vocational needs of the individual and society. The original norm based assessment 
allocation of qualifications was no longer appropriate for the needs of society, as 
semi-skilled and unskilled work has decreased in society. The selective process of 
credentialing was no longer useful in a society that was not based upon a "large and 
minimally educated mass of workers" (Strathdee, 2003, p.148). Thus the "National 
Certificate in Educational Achievement" (NCEA) was introduced which intended to 
assess students against vocational and academic standards, rather than peer 
performance. The objective was to "increase standards, create a lifelong learning 
culture, increase the status of vocational subjects, and convey valuable information 
to employers" (Strathdee, 2003, p.148). 
Demonstrative of the influence of the traditional values and purposes of 
schooling in New Zealand the success of the NCEA has been limited. This is partly 
due to "preference on the part of elites for selective examinations" (Strathdee, 
2003). The egalitarian nature of the certificate caused reluctance among "elite" 
schools to welcome the changes (Strathdee, 2003). A common concern among the 






2003, p.159). Subsequently the original purpose ofNCEA changed by retaining 
examinations, introducing the selective and elite New Zealand scholarship, and 
introducing grade averages (Strathdee, 2003 ). Unit standards ceded to achievement 
standards, thus qualifications described originally as "satisfactory work", "good 
work" and "excellent work" have become "credit", "merit" and "excellence" 
(Strathdee, 2003, p.155). The trajectory ofNCEA illustrates the meritocratic nature 
of New Zealand society and the subsequent expectations placed upon the purpose of 
education. There is then evidence that suggests that "New Zealand's NQF [National 
Qualifications Framework] represents an advance on the earlier system" (Strathdee, 
2005. p.444). 
There does exist, however, similarities in the New Zealand priority upon 
individualism and the outcomes-based model. The outcomes-based model can be 
perceived as allowing individuals to "take control of their learning as they take 
control of their destiny" (Muller, 1998, p.178). NZQA (New Zealand Qualifications 
Authority) perceives education in relation to "credit accumulation" redefining the 
social into a "function of the economic" (Fitzsimons, 1999, p.146). This also finds 
consistency with the tradition of education in New Zealand. Where the outcomes 
model falls short and has subsequently changed from its original purpose is that it 
eliminates the distinctions between the academically deserving and the not. New 
Zealanders have a history of accepting and encouraging differences based upon 
desert and will willingly compete in competition for determination of status. 
In linking the values underpinning neo-liberalism to reformed Protestantism, 
the cultural and religious underpinnings are exposed. Neo-liberalism is as culturally 
bound as the authoritarian right. As the authoritarian right places priority upon 
western and Christian moral and social understandings, Neo-liberalism places 
emphasis on western economic beliefs that are culturally neutral but culturally 
bound. The bi-cultural and multi-cultural plurality of New Zealand is not respected 
through the absence of culturally bound authoritarian right ideology. The neo-liberal 
values of "individual rights and freedoms", "competition", "choice", "efficiency and 
accountability" are cultural values, as much as the values of the authoritarian right 
are. Illustrative of this is their contradiction to the Maori cultural propensity toward 
values such as "collectivity", "group responsibility", "cooperation" ... [and] 
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consensus" (Smith & Smith, 1999, p.668). Smith & Smith (1999) therefore 
challenge the promise of "cultural sensitivity" and the recognition of the Treaty of 
Waitangi in the neo-liberal education reforms as mythology. The culturally bound 
values of the character of neo-liberalism become increasingly evident when traced 
to a European religious influence. 
In contrast to New Zealand, Norway has been described as late as 2002 as a 
"nearly anti-neo-liberalist case" (Ahonen, 2002, p.174). However, despite the lack 
of historical congruency, neo-liberalism is increasingly being implemented and 
negotiated with seemingly contradictory social democratic objectives (Aasen, 2003). 
The traditional emphasis of social democracy on "equality and justice" remain core 
values in Norway yet are "referred to less frequently then previously, while the 
debate on efficiency and skills became more prominent" (Telhaug et al., 2006, 
p.264). Equality within political educational discourse has gone and the "levelling 
out" function of schools is no longer a key objective (Aasen, 2003, p. 146). Neo-
liberalism has founded its argument on the utilitarian function of the education 
system, with a subsequent focus on "academic attainment" rather than on the 
"pupil's moral, aesthetic, social and personal development" which are features of 
the traditional social democratic model (Telhaug et al, 2006, p.267). This link 
between education and the economic world has gained importance as the Nordic 
nations introduce national testing on skills deemed necessary for successful 
participation within the economic sphere of the community (Telhaug et al, 2006). 
The introduction of national testing and curricula are "the first and most essential 
steps toward increased marketization" (Apple, 2004b, p.31 ). In addition to national 
testing, the new curriculum of 1997 was "the most detailed and regulated ever", 
increasing the influence and strength of the curriculum as "an input governing tool" 
(Helg0y & Homme, 2006, p.14 7) 
Apple (2004b, p.31) reconsiders national testing and curricula from a neo-
liberal perspective to signifying "thick morality". "Thick morality" is more 
consistent with the authoritarian right in that the "regulatory reforms are supposedly 
based on shared values and common sentiments that also create social spaces in 
which common issues of concern can be debated and made subject to moral 







characterised by "thin morality" in which the logic follows that if "the competitive 
individual of the market dominates ... social justice will somehow take care of 
itself' (Apple, 2004 b, p.34). The Norwegian reforms of the 1990s adopted "the 
principle of management by objectives" to provide accountability. This led to an 
increasingly detailed national syllabus that moved from a progressive perception of 
knowledge - "learning to learn" to one in which "school subjects were to be 
perceived as knowledge to be taught and acquired" (Aasen, 2003, p.132). "Thick 
morality" is consistent with the traditional "thicker understanding of societal 
culture" in Norway, where thick culture leads to a strong definition of insiders and 
outsiders (Borchgrevink & Brochmann, 2003, p.92). Access into a thick culture is 
"not easily attained" (Borchgrevink & Brochmann, 2003, p.92). 
The lack of emphasis on external pressure that characterised social-democratic 
progressivism continued at the individual level in various ways but concurrently 
external pressure at the institutional level increased as Aasen (2003) explains: 
The competitive element in grading in compulsory education was reduced in favour of 
informal evaluation. Traditional exams in upper secondary schools were partly replaced by 
'open book' exams. However, at the same time as external pressures on students were 
relaxed, governments tried to increase pressure on schools as institutions, as well as on 
teachers. (Aasen, 2003, p.133) 
The implementation of national testing can signify a change towards excellence, 
choice, and competition. The Ministry of Education and Research, however, 
regards the matter differently for it maintains that in "Democratic communities 
information must nevertheless be public" (2004, p.40). It furthermore believes that 
without tests and publications local authorities cannot ensure the 'quality assurance 
and development that is acquired through the "commitment, understanding, 
responsibility and follow-up" inspired by these tests and publications (Ministry of 
Education and Research, 2004, p.38). 
Through the defence of standardised tests, the Norwegian state is mediating 
between social and economic pressures. National testing combined with an 
increasingly highly defined curriculum can be seen as reflective of neo-conservative 
desire for control of meaning and "thick morality" (Apple, 2004b, p.31 ). This is 






economic) language of neo-liberalism. For example, in explaining the sought after 
"revitalisation of local democracy and local decision-making" - language denotative 
of the national political culture - the Ministry identified the key terms to meeting 
these objectives as being "effectiveness, responsibility, competence and quality" 
(Ministry of Education and Research, 2004, p.37). Such language is connotative of 
neo-liberalism. The rhetoric of choice and competition is also evident as central 
control is "replaced by increased freedom of choice, thereby implying increased 
competition" (Telhaug et al, 2006, p.268). 
The negotiation between neo-liberalism and social democracy in Norwegian 
education can in addition be seen through the political educational objective "quality 
of equality". Tjeldvoll (1998), however, argues that the retaining of social 
democratic ideals may be through semantics only. Quality is used to validate the 
argument of neo-liberalism and link it to equality where "a certain quality of 
education is necessary to sustain equality and maintain society as a good and human 
social collectivity. Phrased differently competition in the market keeps up the 
quality of equality" (Tjeldvoll, 1998, p.xiv). "Quality of equality" has neo-liberal 
global origins as illustrated by the recommendation of the OECD with regards to the 
Norwegian education system in 1990 that "equality is inseparable from quality" 
(OECD, 1990, p.54) The competing values are neo-liberal individualism and quality 
versus the Norwegian traditional social democratic values of collectivism and 
equality (Tjeldvoll, 1998). 
"Quality of equality" satisfies both ideologies, providing the "bridge between 
the former social democratic policy of solidarity and the recent adaptation, to an 
international market and competitive situation" (Tjeldvoll, 1998, p.18). The 
objectives of the Norwegian curriculum, that are inclusive of primary, secondary 
and adult education, reflect the social democratic emphasis on equality and 
collectivism through the continuation of the "radical process-oriented tradition" 
(Tjeldvoll, 1998, p.13). While, neo-liberalism is satisfied through the belief that the 
"method leading to the highest achievement by students seems to be the desired 
pedagogy" (Tjeldvoll, 1998, p.13). The neo-liberal/neo-conservative influence 





progressivism that is contained within the documents released by the government 
(Tjeldvoll, 1998, p.17). Tjeldvoll provides the following examples: 
There will be equal access to education and training for all, independent of sex, ethnic 
origin, geographical location or social background. Common values and culture will be the 
basis for the education of all ... In general the welfare principles of education are to be 
maintained. (Tjeldvoll, 1998, p.17). 
Tjeldvoll (1998, p.21), however, questions the apparent balance between quality and 
equality, where it may prove to be an educational paradox in which education will 
be "pushed by opposite forces and is oscillating like a pendulum between quality 
and equality" that only time will show us its viability and development. 
The rise of neo-liberalism within a social-democratic framework of values in 
Norwegian education maybe necessary in a context of economic globalisation where 
the nation needs the ability to compete internationally in the global market 
(Tjeldvoll, 1998). Thus the function of education changes from one directed by 
socio-cultural pressures to the pressures of "economic and political order" 
(Tjeldvoll, 1998, p.10). The economic and political order forces changes the 
characteristics of education to become founded on "individual choice, competition, 
quality, competition, quality, effectiveness and efficiency" with the "overall 
principle of education" becoming "management by objectives" (Tjeldvoll, 1998, 
p.10). Thus, recent education developments can be interpreted as apart of the new 
right global policy and "as a continuity and renewal of social democratic 
progressivism" (Aasen, 2003, p.134). 
The new right global partnership of neo-liberalism and neo-conservatism aims 
to simultaneously increase "international competitiveness, profit, and discipline ... 
returning us to a romanticized past of the "ideal" home, family, and school" (Apple, 
2004b, p.15). Economic globalisation, the antecedent for neo-liberalism, is 
challenging nations to become economically competitive, while cultural 
globalisation is acting as an antecedent to the calls for the preservation of national 
traditions and religion (Apple, 2004b ). Increasingly there is "enough evidence to 
claim that the international movements of neo-conservatism and neo-liberalism are 





of collectivism within Norway are decreasing and individualism is increasing in 
priority (Christensen & Peters, 1999): "Norwegians are less in tune with the ideals 
of universal well-being than they once were" (Kapferer, 2004, p.121 ). 
Conclusion 
There are not universal paradigms for conducting educational reforms. Historical, cultural, 
and economic conditions vary so much both between and within countries that the specific 
policies and tactics employed in planning and implementing reforms have to be considered 
anew for each national school system. 
(Husen, 1994, p.5) 
While international convergences toward new right educational policy 
(Helg0y & Homme, 2006) appear between Norway and New Zealand, differences 
exist in the degree and extent to which the authoritarian and libertarian right are 
adopted. Norway's education policy is illustrative of the authoritarian right with its 
emphasis upon common culture, cultural heritage, and Christianity. These values 
arguably have traditional legitimisation from the social democratic values of 
solidarity and social cohesiveness. Indirectly, these values are derivative of the 
Lutheran emphasis upon morality that penetrated the school systems at the expense 
of vocational and academic purposes. New Zealand in contrast has little historical 
foundation for authoritarian populism; this can be seen to have arisen from the 
pluralism of society, the lack of external reference to religion, and the focus on the 
individual and vocation over cohesiveness and morality. 
New Zealand's heritage of individualism and meritocracy as a means to prized 
vocational and academic success is congruent with the libertarian right. Acceptance 
of neo-liberal values can be derived from the values, beliefs, and attitudes of 
reformed Protestantism that shaped New Zealand society. In contrast, Lutheran 
values that denied meritocracy and emphasis upon striving to economic success 
contributed to a framework of values in Norway that originally had little sympathy 
to neo-liberalism. Subsequently, in contrast to the "straightforward development" of 
neo-liberalism in the liberal regimes, neo-liberalism within Norway is characterised 
by "contradictions" (Helg0y & Homme, 2006). Neo-liberalism, however, is 






Despite initial differences in the degree and extent that the libertarian right was 
adopted, there are increasing similarities between the libertarian right education 
policy in Norway and New Zealand even with "quite different traditions" (Helg0y & 
Homme, 2006, p.154). 
However, traditions do account for the degree and speed to which branches of 
the new right were adopted in each nation. The historical foundations of economic 
and vocation pressures within a liberal welfare regime in New Zealand contributed 
to neo-liberalism policies occurring "faster ... than elsewhere" (Apple, 2004b, 
p.26). Within Norway, there has been "a lack of support for full marketisation" 
(Helg0y & Homme, 2006, p.156). "Values of comprehensiveness and equality" are 
argued to still "impact" upon education in Norway (Helg0y & Homme, 2006, 
p.161 ). Regardless of changing ideologies the emphasis on the original purpose and 
value bases of education has remained. In light of this "national differences remain 
despite the spread of globalisation" (Dale, 1999, p.2). This original purpose, while 
ethically just for a perception of a culturally homogenous population, is socially 
unjust within in a pluralist context with increased understandings of the detrimental 
effects of conservative multicultural policies and authoritarian right education 
policies. 
Helg0y & Homme (2006, p.141) believe that the values which the welfare 
state rest upon impact upon the "processes of change in education" and that despite 
similarities "national specific trajectories" can be identified: "social democratic 
values of comprehensiveness and equality have an impact on the aims and effects of 
policy tools in Norway and Sweden" (Helg0y & Homme, 2006, p.141). In 
comparison, nations with a liberal regime can be seen to strengthen "the liberal and 
elitist values of education" (Helg0y & Homme, 2006, p.141 ). New Zealand 




This thesis examined the development of the national education systems of 
Norway and New Zealand through the lens ofreligion. Religion is integral to social 
heritage, contributing to the national framework of values that is conveyed to future 
generations through national education systems (Kahl, 2006). The influence of 
religion upon national values can be explained through Gadamer' s concept of 
"tradition" which is the "framework for interpretation" that guides our 
understanding of the world (Warnke, 1987, p.97). Tradition is a tacit foundation that 
acknowledges "the relation of past and present in which the past constitutively 
determines the present through an interplay by bringing tradition to bear upon it" 
(Gander, 1975, p.268). Differences in Protestantism have provided mostly a 
Lutheran "tradition" for Norway and mostly a reformed Protestant tradition in New 
Zealand. These traditions have influenced the priority placed upon social, moral, 
economic, and vocational values and purposes of both national state education 
systems. Religion is an influential variable in comparative analysis by virtue of 
being "central to much social and political history" (Hinnels, 2005, p.9). This 
influence is such that "even if the people one meets from 'other' cultures are not 
religious, nevertheless their principles, values and ideals will commonly have been 
formed by the religion of their culture" (Hinnels, 2005, p.9). 
While religion within education has been analysed through its overt forms 
manifesting in secular or religious education, its covert influence has remained 
largely unacknowledged. Religion has contributed covertly to the values and 
purposes of national education systems and provides valuable insight particularly 
into the historical and contemporary differences between the education systems of 
Norway and New Zealand. Within Norway, religious values remain within their 
own right, with a legitimate and integral connection to the secular values that shape 
society. In contrast the rationalised and secularised context of New Zealand, values 
have been "absorbed into a secular value-creating process" (Webster & Perry, 1989, 
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p.145). Thus, while Lutheran values have public respect and acknowledgement of 
origin in Norway, within New Zealand "the vast majority give ... only polite 
recognition" (Webster & Perry. 1989, p.144). 
Protestant Foundations in the Norwegian and New Zealand 
Education System 
It is undisputed that religion was a central founder in the conception and 
origination of education systems (Green, 1990). In the formative period of education 
systems, the control of education was dominated by churches, which had a 
traditional role in education provision (Green, 1990). The Reformation and the 
accompanying ecclesiastical requirement of literacy led to the organisation and 
content of education being largely the domain of the churches. Despite the early 
contribution of the churches, religion, however, was not the sole or dominant 
determinant for the eventual development of state education systems (Green, 1990). 
Important contributing factors such as the enlightenment, state interests, democracy, 
and the Industrial Revolution, all had a crucial and influential role (Green, 1990). 
Yet given the role of "Protestant religions" as "an essential element in the early 
development of schooling," an evolution of initial values and purposes of education 
would appear logical for exploration and research. Lauglo explains the insight and 
advantage of educational history: 
The early formative period of a national system of education is crucial for understanding its 
evolution for education shows great inertia once it has become established as a system, with 
a distribution of authority and with staff trained to follow in the footsteps of those already in 
place (Lauglo, 1995, p.255). 
In addition to the historical role of religion in the provision of education is the 
close relationship between religion and national values that has had the subsequent 
effect of shaping the purposes of education systems. Norway and New Zealand were 
both influenced by the Protestant reformation. Intrinsic differences, however, 
existed within Protestantism that can account for the differences between the 
purpose and value base of education in Norway and New Zealand. Protestantism can 
be divided into two branches that vary greatly in the priority placed upon vocation 
as a means toward salvation and thus personal worth. Lutheranism, the historically 
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dominant confession of Norway, stressed that vocation was not related to salvation 
(Tomlin, 2004). The Norwegian Lutheran understanding believed that "all God's 
children possessed the capacity for salvation, and "[t]he intention of education was 
to provide all youth with the opportunity to qualify for salvation" (Rust, 1990, 
p.279). Accordingly, emphasis was placed upon morality rather than vocation. Class 
mobility was not a Lutheran aspiration, as one must be satisfied in one's place in 
society for it was "the direct result of divine will" (Weber, 1968, p.160). Reformed 
Protestantism, the other branch arising from the reformation, influenced the value 
framework of New Zealand. While Lutheranism stressed morality, reformed 
Protestantism evolved to place priority on vocation. A prosperous vocation became 
a reflection of salvation and poverty a "sign of damnation" (Kahl, 2005, p.107). 
Vocation, within reformed Protestantism, however, was not solely dependent upon 
the will of God but personal perseverance, work, and ability, creating the belief that 
the individual "creates his own salvation" (Weber, 1968, p.115). Subsequently, the 
historical purpose of the New Zealand education system has been toward individual 
determination of vocation while Norwegian education has been oriented toward 
social and cultural purposes. 
Following the 1877 New Zealand Education Act which made schooling 
compulsory, free, and secular (Mackey, 1967), education in New Zealand evolved to 
have a meritocratic purpose. Based on merit schools sorted students and allocated 
credentials that were believed to have vocational value (Shuker, 1987). The link 
between education and work was clear, with social mobility through the myth of 
meritocracy evolving to become a key characteristic of New Zealand education 
(Beeby, 1986). Vocation correspondingly was prioritised over the social and moral 
functions of education. This was intensified by the pluralist "land of opportunity" 
context of early New Zealand society (Fairburn, 1989). In contrast, the influence of 
Lutheranism on the framework of values in Norway led to a priority upon the social 
and moral purposes of education. This emphasis has remained despite the vocational 
pressures of industrialisation. While the vocational purpose of education in Norway 
did later emerge, emphasis was retained upon the social and moral purposes of 
education (Rust, 1987). 
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Lutheran.ism and reformed Protestantism contributed to the typology of the 
welfare state. The welfare state was a western global phenomenon that had its 
strongest impact on Norway and New Zealand in the period from the 1930s to the 
1970s. The welfare state despite some commonalities exhibited distinct differences 
between nations that reflect the influence religion had on the traditional national 
value framework (Kahl, 2005). The Lutheran belief in poverty, derivative of chance 
as opposed to individual responsibility, contributed to the Norwegian social 
democratic welfare regime that made the state responsible to relieve poverty and 
create equality (Kahl, 2005). Lutheran.ism held that the state was necessary for 
protecting the community from the harmful influences of an unrestrained market 
(Lindberg, 2003). The poor were poor, through no fault of their own and thus 
needed protection (Weber, 1968). In contrast, Reformed Protestantism believed that 
prosperity or poverty was dependent upon the wishes of God, and rather than being 
a matter of chance, was the responsibility of the individual (Weber, 1968). This led 
to the development of the liberal/antipodean welfare regime (Kahl, 2005). The 
liberal/antipodean welfare regime targeted welfare only to the "genuinely poor", and 
the philosophy of "help to self-help" through equality of opportunity to mass 
education was one of the main tools (Esping-Anderson, 1990, p.64). Benefits were 
both stigmatising and humiliating indicating a "loss of status, dignity and self-
respect" (Kildal & Kuhnle, 2005, p.23). 
The welfare regime governed the purpose and value base of education. Thus 
within the liberal/antipodean welfare regime of New Zealand, poverty and 
prosperity, and vocation, were perceived as dependent upon the practices and beliefs 
of an individual. The education system therefore had a key role as the means for the 
individual to determine vocation. The liberal influenced education system 
emphasised the tradition of sorting students and allocating credentials for the 
purpose of vocation stratification based upon a student's ability and effort (Shuker, 
1987). As a result, New Zealand's education system was characterised by 
competition, credentials, individualism, and equality of opportunity. In contrast, 
social democratic Norwegian education placed priority upon the cultural and 
democratic purposes of education (Rust, 1989). The values in the Norwegian 
education system levelled out individual disparity in ability and emphasised "social 





Lundahl, 2006, p.289). The major focus within Norwegian education was on the 
social and in New Zealand the major focus was on the vocational. 
From the 1970s the welfare state was challenged by the ideology of the new 
right. The new right can be separated into two strands - the authoritarian right and 
the libertarian right (Jessen, 1988a). The authoritarian right is primarily concerned 
with social and moral issues, while the libertarian right is related to economic issues 
(Jessen, 1988a). The prominence of the social and cultural purpose of education 
within Norway, and the lack of it in New Zealand leads to the authoritarian right to 
have more applicability in Norway. Within education the authoritarian right 
emphasises morality, social cohesion and cultural identity (Apple, 2001a), and in 
light of this, similarities can be seen between social democratic and the authoritarian 
values of education. However, while social democratic education purposes and 
values are oriented to a perceived homogenous population, the authoritarian right 
asserts ethnocentric social and cultural values and purposes within acknowledged 
multicultural societies. 
Religion has indirectly influenced the degree to which aspects of the new right 
have been adopted in Norway and New Zealand. In Norway the Lutheran focus 
upon morality and community lends itself to compatibility with the authoritarian 
right, and subsequent incompatibility with the libertarian right. In comparison, the 
priority placed upon vocation by reformed Protestantism within New Zealand is 
congruent with the economic emphasis of the libertarian right. Morality and social 
concerns have evolved from this concern to become secondary to the preoccupation 
with prosperity. As a result, emphasis upon the authoritarian right is not integral to 
the purpose of education within New Zealand. The plural context of New Zealand 
has further weakened the moral and social purposes of education. 
In 1997, Norway implemented education reforms that asserted the Christian 
identity of Norway through compulsory Christian education. These reforms must be 
read within the national education objective that aspires to give all children "a 
Christian and moral upbringing" (Ministry of Education and Research, 2006). 
Furthermore, Norway increased the amount of common schooling in attempt to 






p.3). New Zealand's education system, distinctive from Norway, continued to be 
primarily concerned with the vocational purpose of schooling. Moral and religious 
issues within New Zealand, since its secular foundation, have been treated with 
caution due to the pluralistic nature of society (Snook & McGeorge, 1978). As a 
result, the responsibility for the social and moral upbringing has been predominately 
located within the home (New Zealand Commission on Education, 1962). New 
Zealand subsequently has not adopted the authoritarian right within its education 
policies. 
While New Zealand's value base and subsequent educational development has 
not been consistent with the authoritarian right, congruence can be found within the 
libertarian right. The libertarian right stresses the market over the state and perceives 
education as a private good. Consequently, New Zealand quickly embraced neo-
liberal ideology as opposed to the slow and reluctant progression of Norway 
(Christensen, 2005). Traditional Norwegian values of "equality and standardization" 
are not harmonious with those of the market (Christensen, 2005, p. 732). 
Consequently, differences in the extent and speed of reform can be linked to the 
values and purpose that have traditionally underpinned the education systems. 
Reflective ofneo-liberal ideology is the New Zealand National Government's 
school curriculum that promoted the "merits of' a curriculum of enterprise and 
competition"' (Lee, Hill & Lee, 2004, p.76). The free market was inherent within 
the policy document through the promotion of values essential to its success, for 
example, "excellence", "quality", "individualism" and "competition" (Lee, Hill & 
Lee, 2004, p.76). Norway, on the other hand, was slow to adopt neo-liberalism and 
has retained many of its traditional purposes and values. The libertarian right, 
however, is increasingly influencing the Norwegian education system (Aasen, 
2003). The interaction between the global neo-liberal and Norwegian social 
democracy results from an increasing plural context and the power of global 
economic pressures to re-conceptualise traditional values and beliefs. 
In summary, the influence of Protestantism upon education is illustrated 
through the joint reading of the research of Weber (1968) who has linked religion to 
the development of economic values and attitudes, and Kahl (2005) who has linked 
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religion to the typology of the welfare state regime. In addition, Arnesen & Lundahl 
(2006) have linked the welfare state typology to the instrumentality and value base 
of education. Across these three research arenas, the covert influence of religion 
upon the values and purposes of education in Norway and New Zealand is located. 
This influence is summarised in Table I. 
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TABLE 1. The influence of Lutheranism and reformed Protestantism upon the education systems of Norway and New Zealand. 
Salvation and thus National values: Education for the: Welfare state regime: Authoritarian right Libertarian right 
personal worth within education: within education: 
determined by: 
Norway: Morality Non-economic, non- Community and Social-democratic: Compatible with the Incompatible with the 
Lutheranism competitive. society through Levelling out the emphasis upon social emphasis upon 
Individual not emphasis upon the differences in income and Christian values individualism and 
measured by vocation social and moral within society, and, due to traditional competition as means 
or class. purposes of schooling. ability within emphasis and the of schooling to the 
education. transition from an purpose of vocation. 
anti-plural to plural 
population. 
New Zealand: Vocation Hard work, ability, The individual Liberal/antipodean: Incompatible with Compatible with the 
reformed and the desire to through meritocratic Individual emphasis upon social emphasis on vocation, 
Protestantism determine ones education with responsibility for and Christian values economy and 
position and status. vocational rewards. poverty or prosperity, due to plural individualism and the 
and so subsequently foundations and role of schooling to 
individual traditional emphasis vocation. 
responsibility for upon vocation rather 
educational outcomes. than morality 
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Globalisation and its Growing Influence 
The convergence of Norway and New Zealand toward neo-liberal policies is 
demonstrative of one influence of globalisation. There is undoubtedly growing 
similarity in ideological orientation toward a "commitment to market based 
provision of services; encouragement of an individualized consumerist ethos; and a 
derisory view of the 'nanny state'" (Henry, Lingard, Rizvi, & Taylor, 1999, p.88). 
Education plays a central role in the "globalization agenda" through neo-liberal 
inspired policy (Rust & Jacobs, 2005, p.236). Globalisation, through neo-liberalism, 
is challenging the traditional role of the state through the "transformation of space 
and time, state frontiers and historical traditions" (Rust & Jacobs, 2005, p.235). The 
transformation of the Norwegian historical tradition of morality over vocation 
toward economic values is demonstrative of this; Karl Marx is being conquered by 
Adam Smith (Tjeldvoll, 1998). Despite this, it is important not to read globalisation 
as a solely homogenising force, as, "nation states have not been rendered impotent" 
(Dale, 1999, p.2). National variations continue to exist, as demonstrated by the 
comparison of the implementation of the new right between Norway and New 
Zealand. Supporting the authority of the local, Christensen (2005, p.735) states, 
"history shows that new ideas have been adapted to long withstanding traditions of 
Norwegian government". 
Globalisation is complex and at times contradictory (Daun, 2005, p.96). This 
is particularly evident in the uptake of neo-liberalism in both Norway and New 
Zealand. However, differences remain. Demonstrative of Norwegian and New 
Zealand national peculiarities are their national negotiations between the local and 
global. Norway has standardised its curriculum and has introduced national testing, 
New Zealand has opted for an increasingly particularised curriculum. New Zealand 
has responded to the cultural challenges of globalisation through the secularisation 
of the education system, while Norway has gone through a de-secularisation 
process. As Norway has reasserted moral and religious values, New Zealand has 
remained committed to values that are secular. Education systems inevitably are 
"under the cross-pressure between local cultures, and the globalisation aspects" 
(Daun, 2005, p.100). The mediation of these pressures is partly dependent on the 






The authoritarian side of the new right represents a potentially dangerous 
reaction to cultural globalisation. Norway, in reaction to the perceived threat of 
"cultural convergence" has asserted its "cultural uniqueness" with mono-cultural 
education policy and practice (Kubow & Fossum, 2007, p.286). Henry et al. (1999, 
p.87) argues that nation states need to "resist the emergence ofxenophobic[c] social 
movements that seek a vision of society in direct response to the destructive effects 
of globalization". The implementation of compulsory religious education (KRL) 
dominated by the Christian religion, in the Norwegian education system can be seen 
as a "revival of [an] ethnically and religious based nationalistic movements" (Henry 
et al., 1999, p.87). This response is "morally bankrupt and harks back to historical 
myths about a cohesive past" (Henry et al., 1999, p.87). 
In 1999, the Norwegian state faced legal action on two separate occasions by 
Humanists and Muslims (Enger, 2001). Both cases demanded the state grant full 
exemption from KRL "on the grounds that the subject is still a classical curriculum 
subject, aiming at influencing the pupil to turn to the Christian belief' (Enger, 2001, 
p. 80). The court ruled against these cases in that the intention of the subject was "to 
promote dialogue, increase understanding and tolerance among the religions in order 
to master the multicultural situation in Norway. This is in accordance with the 
intention behind and spirit of the 1948 UN Universal Declaration of Human Rights" 
(Enger, 2001, p.81). However, in 2004 the UN Committee on Human Rights, 
unsuccessfully contested the dominance of Christianity within the subject, the 
Christian objective of education, and the lack of exemption "urging Norway to 
either introduce the right of full exemption, or to change the aims and content of this 
subject" (Skeie, 2006, p.24). This is demonstrative of globalisation challenging local 
control, and, is in part a reason why the new right is ascendant. 
Norway should reflect on the motivations and consequences ofromanticising 
a social-democratic, homogenous "golden" past. Traditional understandings of 
social democracy may be inappropriate to a new plural structure and understanding 
of culture and power in society. The welfare state, for all its positive attributes, was 
in "many ways culturally insensitive" (Henry et al., 1999, p.87) and "in the context 




indeed to the emerging forms of backlash social chauvinism" (Henry et al., 1999, 
p.85). This is what Gundem & Karesth call the "fallacy of universalism" that is 
overshadowed by "nationalist/chauvinistic undertones" (Gundem & Karseth, 1998, 
p.2). 
In the same way that neo-conservatism favours the white middle class through 
social and cultural objectives and practices, Neo-liberalism favours the white middle 
class through economic policy and practices. This is what Apple (2001 b) labels as 
the "hidden effects" of neo-liberalism. Within New Zealand, educational markets 
have been shown to provide choice, but predominantly for those children from 
higher socio-economic backgrounds (Lauder, Hughes & Watson., 1999). Children 
from high socio-economic backgrounds are more likely than children of low socio 
economic status to attend schools of a high socio-economic status (Lauder et al., 
1999). White, middle class students are more likely to "bypass" or take "flight" 
from their local school, particularly where their local school had a low socio-
economic status and a high percentage of non-white students (Lauder et al., 1999). 
Subsequently we can conclude that markets create increasing polarities between 
schools based on ethnicity which in turn decreases the performance of schools 
suffering from "white flight" (Lauder et al., 1999). Students with cultural, social and 
economic capital, consistent and essential, for successful participation in schooling 
will do well, whereas students without this capital (for example students from 
minority groups) are less likely to succeed, resulting in widening achievement gaps. 
Based on this evidence Apple concluded that the "market ... constantly exacerbated 
differences in access and outcome based on race, ethnicity and class" (Apple, 
2001 b, p.417). The exacerbation of differences in outcomes between ethnic groups 
and class leads to the situation where failure is blamed on the individuals, whose 
characters are deemed "immoral and permissive" (Apple, 2004a, p.10). Thus, neo-
liberal economics creates the conditions for the rise of the new right moral politics. 
Empirical Comparisons 
Within this thesis, it has been claimed that Norwegians education system 
emphasises social and moral values over the vocational and economic, while New 
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Zealand education system emphasises the economic and vocational values over the 
moral and social. These values have emerged within the national education systems 
because of the historical influences of Protestantism in its different forms. Alapuro 
et al. (1998), states that in addition to being "historical" and "macro-sociological" 
with a "focus on building theory" as this thesis is, "Weber-inspired analysis" should 
also be "empirically comparative" (Alapuro et al., 1998, p.380). This section 
addresses this criterion via a brief analysis of data from the International Social 
Surveys Programme (ISSP) and the values survey of the "world" and "New 
Zealand". These statistics provide a degree of quantitative support for the 
differences in values and purposes of the education systems between Norway and 
New Zealand. 
In 1996, the ISSP investigated attitudes toward the "role of government". The 
ISSP questioned attitudes toward the role the government should take in regards to 
unemployment and the levelling out of income differences. The results of this data 
for Norway and New Zealand are summarised in Table II and Table III. 
TABLE 2. Should it be the government's role to "reduce income differences 
between rich and poor'? (ISSP, p.60) 
Norway% New Zealand % 
Definitely should be 40.5 21.6 
Probably should be 32.8 25.4 
Sum of 'should be' 73.3 47 
Probably should not be 18.9 26.6 
Definitely should not be 7.8 26.4 




TABLE 3. Should it be the government's role to "Provide a decent standard living 
for the unemployed'? (p.59) 
Norway% New Zealand % 
Definitely should be 40.8 15.2 
Probably should be 51.9 48.3 
Sum of 'should be' 92.7 63.5 
Probably should not be 6.3 26.0 
Definitely should not be 1.1 10.5 
Sum of 'should not be ' 7.4 36.5 
The above results present clear disparities between the Norwegian and New 
Zealand views of government intervention and welfare. Of the Norwegians, 73.3% 
believed that the government had some role in reducing income differences, 
opposed to only 47% ofNew Zealanders. Similarly, 92.7% ofNorwegians believed 
that the government had a role in providing a decent standard of living for the 
unemployed, compared to only 63.5% of New Zealanders. It is possible that 
underlying these beliefs are original values of Lutheranism and reformed 
Protestantism concerning the significance and origin of poverty. The Lutheran belief 
that poverty is 'bad luck' is consistent with the high percentage of Norwegians who 
believe that the government has a role in assisting those who are unemployed or 
have less income than others have. 
In 1989 the 'New Zealand Study of Values' revealed that 38% of the 
population believed that poverty was the result of 'laziness and lack of will power', 
and this belief was "the single most popular explanation' (Gold & Webster, 1990, 






scored the lowest out of all the countries surveyed, with only 11 percent of the 
population believing that people 'live in need' because of 'laziness and lack of will 
power' (Inglehart, Basanez, & Moreno, 1998, V97). 
From a traditional Lutheran value framework, Norway has emphasised the 
social and moral values and purposes of education. Emphasis upon vocation, as a 
means of individual self-worth has not the same implications as reformed 
Protestantism. Thus, the weight placed on the vocational purpose of schooling 
relative to reformed Protestantism is unimportant. In contrast, New Zealand 
education, consistent with the tradition of reformed Protestantism, has emphasised 
individualism and meritocracy. Schooling through the mechanism of meritocracy 
emphasises the importance of vocational values and purposes. Individuals who 
believe that their prosperity is a matter of work, ability and destiny, coupled with an 
education system that has stressed individualism are less likely to collectively 
support the poor and the unemployed. As Barber states of Calvinism; "If God had 
decreed the mass to be damned then to relieve their state was to fly in the face of 
God's wisejudgment" (Barber, 1980, p.140). In contrast, Norwegians value and 
accept the 'levelling out' function of the state in comparison to New Zealand. New 
Zealanders, from these statistics, accept economic inequality to a higher degree than 
Norwegians. 
Supplementary to the role of government, and the significance of poverty and 
prosperity, Lutheranism and reformed Protestantism differed on the value of work. 
On this account, there would be the expectation of differences in pride placed upon 
vocation between Norway and New Zealand. Whereas Luther believed that vocation 
was not dependent upon salvation, reformed Protestantism evolved to place a high 
priority upon the value of work (Kahl, 2005). The "New Zealand study of values" 
obtained quantitative data on the percentage of people who had a high pride in work 
(Webster & Perry, 1989, p.96). Dividing the results into religious denomination, 
Anglicans scored an average 82 percent with high pride in work; Presbyterians 
scored an average 85 percent; and Methodists 89 percent. In comparison, Catholics 
scored 82 percent, which would signify that this attitude is consistent across New 
Zealand society (Webster & Perry, 1989). However, other Christian denominations 







Of interest in this thesis is the comparative analysis between New Zealand 
and Norway, specifically the comparison between reformed Protestantism and 
Lutheranism. Taking the average of main denominations, which form, reformed 
Protestantism in New Zealand (Anglican, Methodism, Presbyterianism), 85.3 
percent saw "themselves as having a great deal of pride in their work" (Webster & 
Perry, 1989, p.96). This high percentage is consistent with the emphasis upon 
vocation encouraged by reformed Protestantism in determining individual worth. 
The New Zealand values study was motivated by the world values survey thus 
allowing a quantitative comparison to be made between the value of work between 
Norwegians and New Zealanders. The statistics for Norway are from the period 
1990-1993. During this period the majority of Norwegians were members of the 
church of Norway, and thus a Lutheran denomination can be identified. Norwegians 
scored with a 63 percent pride in work, (Inglehart et al., 1998, Vl 15). The 
Norwegian percentage is significantly lower than New Zealand representing a 
difference placed on the significance and importance of work. This difference is 
consistent with the original disparities in the significance of work between 
Lutheranism and reformed Protestantism. 
Conclusion 
A nation possesses a sure key to its future only if it understands the purposes and the reasons 
for the slow evolution of its own particular culture pattern. Education, used intelligibly is a 
means to obtaining that key. 
(Mallinson, 1957, p.10) 
Historically and contemporarily, religion has made important contributions to 
determining how individuals are perceived within society and the subsequent role of 
the nation's education system. Lutheranism within Norway has led to a belief in the 
importance of an individual's morality and role in the community. In contrast, 
reformed Protestantism in New Zealand has placed importance on individual merit, 
vocation, and economic status. These beliefs have transferred to the value base and 
purpose of education, determining a priority upon the social purpose of education 





religion has undeniably changed over time, the inheritance of these religiously 
derived values remains. 
The formative period of the education system, the 'pre' welfare state, has the 
closest connections between the values and purposes of education with the 
respective religion of each nation. This association continued throughout the welfare 
state period but became increasingly indirect through state ideology. The religiously 
derived values determined which typology of welfare was employed. In the 'new 
right' era of education, the influence of religion has become markedly weaker . 
External influences have increased in significance, while religion has decreased in 
importance in comparison to the previous two periods. Despite the weakening role 
of religion across time, this comparative analysis has demonstrated that within 
Norway there has been a priority upon the social and cultural purposes of education 
at the expense of vocational with the converse relationship existing in New Zealand. 
While there are many variables that have led to these differences, this thesis has 
highlighted the historical contribution of religion to the national framework of 
values in determining the values and purposes of education. Only time will tell 
about future educational developments, although it is clear that these developments 
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